A Critical Tantrism 


By Shinichi Tsuda 

1. General Remarks: The ‘Critical’ Character of Tantric Buddhism 

i. Buddhist Tantrism on the Ridge 

In trying to get a total image of the history of the Tantric thought of 
Buddhism in India, it is fust necessary for us to observe the diametrically 
opposed characters of the Vairocanabhisambodhi-sutra (1) (^cFH?2) and the 
Tatlvasariigraha-tantniM i.c. the two greatest scriptures of the 

5/u'ngon-scct (iRT/n) of Japan. These two scriptures include two opposite ideas 
or logics; one the Mnhayauic idea of the accumulation of two kinds of merits, 
viz. moral and intellec tual or the logic of action and its result 

( karman &), the other the Tantric idea of the essential union of the individual 
existence with the ultimate reality, or the logic of yogic practice. 

1 would like to depict the point of contact of these two scriptures meta¬ 
phorically as the sharp ridge ol a mountain upon which one cannot find an 
inch of flat place upon which to balance onsclf. Ascending to the uppermost 
part of the slope of Mahayann Buddhism, that is, the first chapter of the 
Vairocanabhisambodhi-sutra , we find ourselves facing the dizzy precipice of 
Tantrism which starts from the Tattvasariigraha-l antra at the opposite side ol 
knife-edged ridge. 

The theoretical part of the Vairocanabhisambodhi-sutra i. e. the first 
chapter, may well be regarded as the summit of Mahayana Buddhism due to 
its magnificent and harmonious image of the world, its deep insight into the 

( 1 ) Tibetan vcision: tNnm par snail uulsnd chcn po miwn par rdtogs par by ah chub pa 
mam par sprul ba byin gyis rlob pa Sin lu rgyas pa nuio sdehi dbah po rgyul po thes 
bya balii chos kyi mam giaiis. Peking (The Tibetan Tripitaka, edit, by I). T. Suzuki, 
Tokyo-Kyoto, 11155-1961). No. 126. Vol. 5. Chinese version: 

Taisho, No. 848. Vol. 18. 

(2) Sanskrit text: Survatalhagatatattvnsamgraha-tantra. edit, by Kanjiu lloriuclii, Journal 
of Koyasan I’nivcrsity ( Koyasan-Daigaku-Ronso . abbrev. /AT/), Vol. Ill, 1968, Mikkyo- 
liunha. No.90 (1969), No.91 (1970), JKV, Vol. VI. 1971. Mikkyo Runka. Nos.97.98 (1971). 
JKU, Vol. VIII. 1973. Mihkyo-Runka. Nos. 103. 104 (1973) and lion 7.o-Kan Taisho Shoe - 
Kongdrhogyd-no-Kenkyii, Koras.an. 1974. Tibetan version: l)e bsliin gScgs pa tliams cad 
kyi dc kho na hid bsdtts pa she bxa bn theg pa chen pohi mdo. Peking. No. 112. Vol. 4. 
Chinese version: mSt -Wll&triftm Ik vote.). Taisho. No. 882 

(cf. Nos. 865, SOU). 
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reality of human life and its noble, lofty ideal of life reassuringly advocated 
on the basis of this insight into the structure of the world and human nature. 

The theoretical framework of this sutra, however, did not nccessiate any 
Tantric practices. There is a critical, unbridgeable gap between the Mahayanic 
theoretical part of this scripture i.c. the fust chapter, namely, the chapter of 
the progressing stages of the human mind (ffrfrnu) and the practical Tantric 
part i. c. all the following chapters. 

At the time when Buddhism was declining at an accelerated pate, the 
religious ideal of the Vairocanabhisambodhi-sulra , which in its essential part 
rests on the plane of Mahayana Buddhism having as its goal the remote attain¬ 
ment of enlightenment through the accumulation of the two kinds of necessary 
merits over the unimaginably long peri cm 1 of the three great uncountable aeons 
had come to be regarded as too remote and too sluggish for 
the people of the time. Such people, being urged by vague but impending 
feeling of the crisis of their own civilization, were looking impatiently for a 
method and theory of quick attainment of enlightenment (BlJ-9'l^f'®). In order 
to discover tlie logic of quick attainment of enlightenment, it was necessary 
for them to cross over to the slope of Tantrism by overcoming the Mahayanic 
aspect of the theoretical system of the Vairocandbhisambodhi-sutra. 

Conversely, in the Tattvasafiigraha-tantra, the rationalistic wall of Ma¬ 
hayana Buddhism having been overcome, "the truth of all the tat Ini galas", 
or the secret of the universe, was revealed to all people, and the method of 
quick attainment of enlightenment, as far as the Tantric mode of thinking 
goes, was presented to them in completeness. However, this was made possible 
only by destroying the Mahayanic framework of the theory and discarding 
the lofty ideal of the Vairocandbhisambodhi-sutra. 

On the slope of Tantrism, one is necessarily a solitary yogin confronting 
the ultimate reality by himself. For him the outer world or the existence of 
others is of no meaning. For him capabilities, ethical or religious efforts and 
even the friendliness and mercy toward others (Jf.jJf), the essential virtue of 
Mahayana Buddhism, arc not necessary. 

Such logical extremism, however, causes a basic feeling of uncertainty 
as to the efficacy of the very logic of yoga in those who arc still not free from 
the Mahayana Buddhistic consciousness, not allowing them to rest easily on 
the plane of Tantrism. 

We may safely say that the Vairocanabhisambodhi-sutra , essentially being 
Mahayanic, was not yet complete as a system of Tantrism, and that the Taltva- 
sariigraha-tantra as a completed Tantric system ceased to be Mahayanic. 

ii. Kukai, the Herald of the 'Critical' or Precarious Character of the 
Tantric Buddhism 

In the Japanese world of the Shingon sect (fftfj 7 J 5 ), it has been assumed 
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traditionally that these two systems, viz. the system of the Vairocanubhisam- 
bodhi-sulra and that of the Tattvasariigraha-tantra , together constituting the 
authentic esoteric Buddhism (fct*f?- : £$£) are not different in their ability to bring 
about enlightenment (juickly. and that they bring people to one and the same 
truth. In reality, however, the Mahayanic logic of accumulating merits found 
in the I'airocanabhisaihbodhi-sutra and the mystical, Upani§adic logic of yoga 
advocated in the Tat I vusn mgraha-t antra are complctley antithetical and can 
not be synthesized. In my opinion, the only figure who has noticed the 
'critical* or precarious character of Tantric Buddhism is Kukai (Qtfii), posthu¬ 
mously named Kobd-daishi the great master Kobo 774-835 A.1).), 

the founder of the Japanese sect of Shingon Buddhism (n§Sn). 

In the concluding part of the Un-ji-gi (•l&t--f-36j, "The Meaning of the 
Character Hum "), the last work of his life, Kukai states: 

"Moreover, I will explain the fact that this single character (Hum) 
includes all the truths (J®) expounded in all the scriptures and treatises. 
Whatsoever is expounded in the Mnhdvairocana-sutra and the I'attva- 
samgra had antra is nothing more than 'the three phrases’ (H'nJ); viz. '(of 
sanxijfiajufma , viz. the omniscience —ffltPtf) the human mind seeking for 
enlightenment (bodliicilla ^rlljhfr) is the cause; dye great compassion 
(mnhiihnrnufi A iff.) (of Vairocana Tathagata) is the root; and (employ¬ 
ing) practical means (updya (to save all the living beings of the 

world) is the final aim ( parynvasdna ?£#;)'. 

If we summarize the diffusive to the concise, and the derivative to 
the original, all the doctrines can be brought back to these three phrases; 
and these three phrases can be condensed to the single character Hum . 
Even if (these doctrines are) diffused, (they are) not confused; even if 
(they are) condensed, none of them is left behind. This is possible because 
of the unthinkable talent of the tathdgatas and the natural efficacy of the 
truth itself. (Truths expounded) in tens of thousands of scriptures and 
treatises do not go beyond these three phrases". 

As will l>c explained later, 'the three phrases' thoroughly represent the 
idea of the Vairocatuibhisambodhi-sulra p but not that of the Tattvasamgraha- 
tanlra; and it goes without saying that Kukai was well aware of this fact. 
I am convinced that Kukai clearly noticing that the ridge composed by the 
two slopes of these 'two great scriptures' was too sharp for one to balance 
onsclf upon, kept himself consciously on the side of the Vairocanabhisambodhi- 
sfitra. lie must have intentionally mentioned both the Tattvasajhgraha-tanlra 

(3) mm tr. n*nis %$ 

<rn45 02- SlT-fSWJfer-TIliiltT/ui-T. Ju-khatu 

jo (T-l-39.8). Koyasan t'niversity. I9. r *9. p. 70. 
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and the Vairocanabhisambodhi-sutra to remind us that the ideal of 'the three 
phrases’ is to l>e retained by one who. keeping himself on the humane slope 
of Mahayana Buddhism, can command a view of the tempting, but dangerous 
slope of Tantrism yet to be synthesized with Mahayana Buddhism. 1 imagine, 
it must have been an unfinished dream of Kukai to establish an ideal Tantric 
Buddhism precisely on the soaring ridge of the two greatest scriptures by 
harmonizing the noble humanism of the Vairocanabhisambodhi-sutra with the 
dazzlingly miraculous secret of the quick attainment of enlightenment advo¬ 
cated within the TatIvasarhgratia- 1 antra. 

iii. Tantrism Subsequent to the Tattvasamgraha-tantra 

In the Tattvasamgraha-tantra, the secret of the quick attainment of en¬ 
lightenment was actually revealed. There, the Mahayanic ideal of strenuous 
cfTort the idea of the accumulation of the two kinds of merits 

t Dffi&)ovcr the long period of the three great uncountable aeons 
proposed by the V airocanabhisaihbodhi-sulra was surpassed, and the Tantric 
ideal of the quick attainment of enlightenment through the easy practice 
(SfT) of yoga was declared on the basis of a clear methodical consciousness. 

The antithetical character of the two scriptures requires their followers 
to assume the two contrastive attitudes. A Mahayanic practiser of the Vairo- 
candbhisathbodhi-sutra is essentially a pilgrim who, following the example of 
Sudhana£re$thidaraka (HMfftT) of the Gandaxryuha-sutra (VJB8P.A& JtSh), 
being urged by the compassion to others, courses in the world for the sake 
of realizing the lofty ideal of saving all living beings. Conversely, the practiser 
of the Tattvasamgraha-tantra is a meditator who sits solitarily without taking 
any interest in others. 

This character of the two is reflected also in the contrastive forms of 
their mandalas. The mandala of the Vairocanabhisambodhi-sutra can be 
represented in concentric circles, the centre of which is the brightest; each 
successive circle becoming darker. On the contrary, the mandala of the 
Tattvasamgraha-tantra is a plain white circle, in clear contrast with the outer 
darkness, containing no difference of brightness within. 

After the Tantirc logic of yoga was proclaimed in the Tattvasamgraha- 
tantra, followers of all systems of Tantric Buddhism should have become 
sitting meditators, the mandala of those systems being of same type as that 
of the Tattvasamgraha-tantra. As tfic universal formula of attaining enlighten¬ 
ment, together with an example and its mode of operation were presented 
in the Tattvasamgraha-tantra, the practicers should have been able to attain 
enlightenment merely by applying the formula exactly as it was applied in 
the 7'atlvasarhgraha-lantra itself. Then, did they actually attain enlighten¬ 
ment? To this question, the general image of Tantric Buddhism of the stage 
subsequent to the Tattvasaihgralia-tantra offers a negative answer. 
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The formula itself found within the Tattvasamgraha-tantra must have 
been right; but it left too many elements yet to he clarified when one trys to 
apply it practically. In the time of tanlras subsequent to the Tattvasarhgraha- 
tantra, such as the Guhyosamaja-tantra* 4) and the Sarttabuddhasamayoga- 
(jAkinhndyd.satiivnradattlra/™ many attempts were made unsuccessfully to 
solve problems by applying the formula. The formula was presented in the 
last step of the so-called five-stepped process of attaining enlightenment 
(paiicakarttbhisambndhi-krama as follows: 

"Yatlia samalal ha galas talhaham 
(As all the tathagalas are, so am I.) 

This was interpreted by the tantrists of the time as follows: 

‘If the individual existence and the ultimate reality are homologous, they 
are identical.' 
or, 

‘If the individual existence successfully reorganizes itself to be homologous 
with the ultimate reality, the former can unite itself with the latter.' 

According to this interpretation, some tried to pick up the elements 
common to both the individual existence and the ultimate reality, from the 
multiform structures of both, so as to reconstruct the structure of the former 
homologous with that of the latter. Others combined the homogeneity of 
the two as a new condition which was hoped to increase the certainty of the 
efficacy of the formula. These efforts, however, drove them ironically into a 
pitfall i. e. the idea of the so-called Sahaja-yana which claims that we 

are by birth (sahaja 0VJi) enlightened. Here, they no longer needed Tantric 
practice to reconstruct themselves in a form homologous with the ultimate 
reality, since they were already endowed with the structural similarity, and 
consequently were already in unity with it. 

As far as the Tantric logic of yoga is concerned, it is difficult to reject 
this idea of sahaja, and at the same time, it is also undeniable that the Tantric 
mentality of .sahaja is nothing other than the state which undermines Tantrism 
itself. Thus, in the system of .sahaja, the Tantric logic of the quick attainment 
of enlightenment resulted in denying the Tantric practice of attaining en¬ 
lightenment. 

The lack of religious substantiality within this system of sahaja caused 

(4) Sanskrl text: Caihyasamdja Ttwlra or Tathdgataguliyaka. COS No. bill, by Nenoytosh 
Bhattacharyya, Baroda. 1031: by S. Bagclii, Buddhist Sanskrit Texts No. 0. Darbhanga. 

100:1 ; The Guhynsanidja-tantra: A New Critical Edition, Yiikei Matsunnga. JKV Vol. X. 
Tibetan version: De hshin giegs pa thaws rad kyi sku gsuh thugs kyi gsait ehen gsah 
ha hdus pa sites hya ha hrtag pahi rgyal po chert pa. Peking. No. 81. Vol. 3. 

(5) Tibetan version: dPal satis rg\as thaws cad dait wham par shyor ha nth hah hgro wa 
sgyu wa bde bahi mcling res hya hahi rgyud bin wa. Peking. No. 8. Vol. 1. 

(6) lloriiiclii's text 28. JKU, Vol. III. p. 43. 
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anxiety in its believers. The anxiety was not overcome before they established 
a revolmionarily new religion, that is, the religion ol the Hcvajra-lanlraW 
on the basis of the seemingly abominable, heretical cult ol cemetery ( smasana 

Ftt). 


iv. The Cult of Cemetery 

What J call ‘the cult of cemetery’ is a diabolical cult of Bhairava, a 
demonic form of the Great God Siva, and his consort which was prevalent 
among the lowest strata of the rural, matriarchal community ol the time. It 
is thought to have been a cult usually performed in a cemetery (smasana) 
by secret societies of lower class women of rural communities who were re¬ 
garded as or called themselves yoginis or <fakinis. 

These women assembled in a circle (yogini-cakra or (lakini-jala) within 
a cemetery (itnaiana) at midnight on a certain day of the month and cele¬ 
brated orgies drinking liquor and eating meat. They sacrificed in orgies, even 
human sacrifice on occasion, to Bhairava for the sake of attaining magical 
power. They assumed the role of the consort of Bhairava i. c. Durga, who 
is referred to by other names such as Kfili, Camumja, Kalaratri, Syfuna and 
so on as the occasion demands, and practised sexual yogic practices surround¬ 
ing the male object of the practice (yogin or <jaka) i. e. the hero (vim), who 
assumed the role of the lord Bhairava, both experiencing unusual, supreme 
pleasures. 

These women were regarded with great aversion and horror by outsiders 
because of the abominable aspect of their cult based on all the hideous and 
repulsive elements of the cemetery. At the same time, however, they were 
awed and revered because of their marvelous attainment of magical power 
(siddhi Sift) and their unusual ccstacy which could only be realized in an 
exclusive society. 

In the course of time, their sexual yogic practices were systematized to 
present a general idea of the physical structure of three veins ( midi ) and six 
nerve centres (cakra) within the body, and accordingly, the certainty and uni¬ 
versality of the sexual pleasure which was realized through these practices 
was increased. It was at this stage that a group of Tantric Buddhists, noticing 
the mental and physiological certainty of the effect of the sexual yogic practices 
of these yoginis , adopted this cult of cemetery so as to utilize the concrete 
basis of the cult in order to attain a solid answer to the anxiety caused by 
the formula of the quick attainment of enlightenment presented in the Tattva - 
samgraha-lantra. 

At that time, the male objects (yogin) of the sexual practices of these 

(7) Sanskrit text: The Urvnjrn Tantra. A Critical Study. Part II. Sanskrit and Tibetan 

Texts. By I). L. Sndlgrovc. Oxford, 1959. Tibetan version: Ayr/;/ rdo rjc she* bya ha 

rgytui kyi rgyal po. Peking. No. 10, Vol. I. 
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women, who were luiulamcnuilly non-clerical and territorial, were the some¬ 
what more professional and migratory practicers of yoga, affiliated with the 
lower sects of Saivism such as Kapfdikas or Kalamuklias. 

I he huddhist immigrants to the cult of cemetery tried to take the place 
of these Saivaite yogins leaving the basic structure of the cult, that is, the 
group of yoginis (yoghu cakra) untouched. Preserving almost all the elements 
of llhairava, the god of smasdna, adding only trivial elements, they created 
a new. demonic (iod lleruka, alias Hevajra, who stands trampling his own 
father lihairava under foot assuming almost an identical form. 


v. The Hrvajra-ianha, lliuhlhism of the Cemetery 

Originally, eight yoginis formed a group and practised sexual yoga in 
rotation surrounding a male object (yogin). This phenomenon is alluded to 
by the word sail vara (translocation).To this original group of eight yoginis , 
Buddhist immigrants introduced, with a clear methodological consciousness, 
the group of five yoginis to form a new living mancjala. in the man4ala of 
the I leva jrad antra , the original group of eight yoginis was pushed away to 
the outer circle (bahyapula of the matujala and excluded from the sexual 
yoga with the Lord Hevajra.* 0 * 

lu the Hrvajra-tanlra, the five yoginis who compose the newly introduced 
group are regarded as nothing other than the five families of talhdgatas which 
composed the I'ajradhdtumatnjala (the man(lala of the adamantine sphere 
the ultimate reality of the Tatlvasamgraha-tanlra. Here, the 
wild lower caste women of the time, who used to assemble in a cemetery at 
midnight and indulge themselves in witchcraft and sexual practices in the 

(8) lor lire phenomenon of sadenrn. sec Sliinfchi Tsuda, ' Sailrdra\ Transposition of Yoginis. 
I/IIS. Vol. XXI, No. 1. I'.172, p. 377 f.; S. Tsuda, LatnA Yogini and her Transposition in 
the Sariwaramnndala, J/ttS. Vol. XXIII, No. 2. 1975. p. 992 f. 

(9) We find an example which l«*«'ks. at Hist sight, contradictory to this in the aftablnarhia 
verses of the Hrrnjta-tantra (II. v. 20^23.) providing an evidence for the phenomenon 
of snilcAra, the transposition of yoginis. In these four verses, four yoginis, i >iz. Pukkasi, 
Savnri, Cnndali and Porn hi. who are located on the outer circle, alternately ask the Lord, 
who has ‘melted’ (drulnbhula) in the sexual union with his consort NairAtm^a. to stand 
up again and practice sexual yoga also with them. This is. however, to he taken as an 
exceptional example reflecting the influence of the original practice of the group of 
eight yoginis. To this passage. Sncllgtovc gives following translation: 

(20) "Arise, O Lord, thou whose mind is compassion, and save me, Pukkasi. 
Embrace me in the union of great bliss, and abandon the condition of voidness.” 

(20) "Without you I die. Arise, O Hevajra. Leave this condition of voidness, 
and pros|»ei the doings of $avari." 

(22) "<) Lord of IUiss, who speak your words of power for the benefit of the 

world, why do you remain in the void? I CancJaU entreat you, for without you I 
cannot consume tire four quarters.” 

(23) "(> Wonder-worker, arise, for I know your thought. I. Dombl, am weak 
in mind. Do not interrupt your compassion.'* Snellgrovc. ibid. Pan I, p. 110 f« 
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orgic, were reorganized to form a new matrix in which tiic quick attainment 
of enlightenment was expected to be realized. Thus, the universal formula 
which had been advocated ideally in the Taltvasamgraha-tantra was tentatively 
realized through sexual practice with the yoginls who actually existed at the 
time. 


vi. The 'Critical' or Precarious Character of Sarhvara Tantrism 

According to the Tantric way of thinking, the formula of the quick 
attainment of enlightenment was thus brought into practice successfully by 
incorporating the practical cogency of the cult of smasdna. The ultimate truth 
should have been realized through the sexual yoga practised in the group of 
yoginis ( yogini-cakra ); there should have been nothing left to l>c done. Never¬ 
theless, they dared go beyond it. 

These Tantrists of imaiana were still at least half Buddhist; and this 
self-consciousness of Mahayanic Buddhists prevented them from staying ex¬ 
clusively on the slope of Tantrism. To the truth practically realized, they 
added, according to their own original system of consecration (abhifeka rtRffl), 
a fourth consecration (caturthabhifeka) of the HevajradatUra, an aphorismic 
truth which would seem unnecessary from the Tantric view of the truth. 
Consequently, they were in need of substantiating this aphorismic truth. How¬ 
ever, the Tantric method was not applicable to this purpose. At this lime, 
they reached a stage in which they had to judge the truth or falsehood of 
the Tantric logic of yoga itself on a basis other than that of Tantric practice. 

They had no choice but to have recourse to the difficult practice (J$fr) 
to substantiate the logic of the easy attainment of the ultimate truth (ftfj). 
Actually, they tried to substantiate the logic of meditation by the antithetical 
practice of pilgimngc in the stage of the Sariwarodaya-lantra (,0) subsequent 
to the Hcvajra-tantra. 

During the short lapse of time between the Ilcvajra-tantra and the 
Samvarodaya-lantra , the earliest of the Sarhvara literature, the system of twenty- 
four pit has of ten classes was very quickly organized. The followers of the 
Sarhvara Tantrism actually pilgrimaged, at least in its early stage, to these 
pit has located in various parts of the Indian subcontinent with the conscious¬ 
ness that they were advancing along the genuinely Mahayanic process of the 
ten stages of the bodhisativa (dasabhumi HgfTJtk) successively. 

However, this system of external pithas (bdhyapitha) was immediately 
reorganized through the Tantric logic of symbolization as an internal, physical 

(10) Sanskrit text: The Saihvarodaya-tantra Selected Chapters, by Shinidii Tsuda, Tokyo, 
1974. For chapter 29, S. Tsuda. "Tattvamrdeia-pa\ala" of the Saihvarodayatantra: 
Sanskrit Text and Japanese Translation, Bukkyo-Gaku, Vol. I, 1970. Tibetan version: 
dPal bde tnchog hbyuh ba sties bya bahi rgyud kyi rgyal po (hen po. Peking. No. 20, 
Vol. 2. 




A Critical Tantrisin 


175 


system (adhydtmapilha) homologous with the system of external pithas. 
Consequently, the internal system replaced the actual, difficult practice of 
making a pilgrimage and allowed practicers to attain the goal easily and 
quickly through a physical yogic practice. 

From the point of view of the forms of tnandalas, the mandala of the 
Hevnjradantra, in its essential part, that is, the inner circle consisting of 
five yoginis closely follows the form of the man//a la of the Tattvasamgraha- 
t ant mi ; that is the plain white circle containing no differences of brightness 
within. 1 his type of mandala indicates the religion of sitting meditators 
(yogin), and in fact, the follower of the Hcvajra-i antra was fundamentally a 
meditator. However, as it had become obvious that the logic of yoga, or the 
logic of the religion of the meditators, could only be proved by the antithetical 
practice of pilgrimage, the sitting meditator of the 11 evajradantra rose to his 
feet and went on a pilgrimage. Subsequently, the follower of the Satiwarodaya - 
tantra came to be an alternating practicer of both pilgrimage and meditation. 
This fact is reflected in the form of the complete Samvara-mandala of sixty- 
two deities, which is composed of two concentric parts: the inner circle of a 
meditator practising yoga with five ddkitus in rotation (sanedra) and the 
outer twenty-four pilgrims coupled with their female partners. 

The Samvara-mandala of this form looks very similar to the mandala of 
the I’nirmaniibhisambodhi-sutra which is also composed of two parts: the 
central circle of complete brightness, the sphere of those who have already 
attained the ideal, and the outer circle of those who arc in the process of 
attaining the ideal inc leasing in brightness from the outer layers to the inner 
layers. In view of this then, were the two antithetical elements of Tantric 
Buddhism, viz. the Mahayanic idea of accumulating merits through difficult 
practices and the Tantric logic of quickly uniting the individual with the 
ultimate reality through the easy practice of yoga, or the religion of walking 
pilgrims and the religion of sitting meditators, harmonized in the Samvara 
Tantrism? To this question, we are not able to give an affirmative answer. 

It was not until the theory of the internal pithas (adhydtmapilha ) was 
completed in the Vajraddha-tanlra that the twenty-four couples of ddhas and 
(bikinis were introduced to the mandala of the Samvarodaya-tantra. Until 
this point, the mandala of the Saiiwarodaya-tantra, being very similar to the 
mandala of the Ilevajra-tantra, had not !>ecn able to reflect the pilgrimage 
aspect of its cult, which was later to be manifested in the outer circle of the 
Samvara-mandala of sixty-two deities. In the Vajraddha-tanlra, each of twenty- 
four ddkinis, who arc at the same time nothing other than veins (uadi) rest 
on each of twenty-four pithas, the twenty-four parts composing a human lxxly, 
are respectively coupled with their male partners. These twenty-four couples 
are then classified into thre^ groups located in the sky. on the earth and 
under the earth, viz. the circle of mind (citta-cakra), the circle of speech 
( vdk-rakra) and the cirde of body ( hdya-cahra ). These three totally constitute 
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the substance of the ultimate reality. 

Since the outer circle of the Sathvara-manfala is the result of the Tantric 
idea of the theory of the internal pit has and is equipped with all the necessary 
conditions to guarantee the homology of the individual existence with the 
ultimate reality, it is sufficient unto itself as a basis of Tantric practice and 
allows one attain the ultimate truth easily and quickly just as the inner circle 
had done through an alternative method. Therefore, in spite of the fact that 
the Sariwara-mandala looks harmonious in its form, it involves an internal 
discrepancy between its inner and outer circles both of which can work in¬ 
dependently of each other. 

This internal discrepancy of the Samvara-rnantjala indicates the critical' 
or precarious character of Tantric buddhism paradoxically exposed in the 
Samvara Tantrism. The Samvara Tantrism became precarious when it replaced 
improperly or too hastily the Mahayanic practice of going on pilgrim to 
external pithas (bdhyapitha) with the yogic practice of internal pifhas 
(adhydtmaplfha). both of the two antithetical elements of Tantric buddhism, 
viz. Mahayanic idea of accumulating merits and Tantric logic of yoga were 
indispensable for the dialectical development of Tantric buddhism itself. 
Tantric buddhism was destined to keep walking along the sharp ridge com¬ 
posed of these two elements being urged by a sense of crisis. Replacing the 
Mahayanic practice of pilgrimage, which together with the Tantric practice 
of sexual yoga with the group of five (fdhims represented by the inner circle 
of the SariwaratnatKjala, constitutes the Sa invar a Tantrism itself with another 
Tantric practice of internal pithas , the Satiwara Tantrism lost its own re¬ 
ligious vitality caused by the consciousness of the 'crisis’. 

In the following chapters of this article, I would like to substantiate 
the ‘critical’ or precarious character of Tantric buddhism 1 have thus sketched 
out so as to have my image of Tantric buddhism as 'critical' or precarious 
critically examined. 


II. The World View of the Vairocanabhisambodhi-sutra 

i. The Image of the World of Variocana 

An image of the world of the tathdgata Vairoca na 
in the Vairocanabhisambodhi-sutra can be constructed from the scene of the 
mystical drama at the introductory section of the first chapter of the sutra. 
The Tibetan version of the sutra states: 

“Thus have 1 heard at one time. The Reverend Lord (Vairocana) 
dwelt together with vajradharas (holders of adamantine wisdom, fJ&Rij) 
to be counted by the number of dusts of ten buddha-couniries, such as 
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'Sky-spot loss' vajradhara (fM&faiTitk&M), 'Walking in-the-sky’ vajradhara 

* Appeal ing-from-tlie-sky' vajradhara , (lC.2g3iffc&W), . . . 
anti Vajrapani, the chief of gulujahas in the vast, huge 

palace of the grand adinantinc sphere of the reality (A'&RJEk##) resided 
in hy (all the) t a/lidgat as. This grand palace named ‘King-jewel’ had be¬ 
come visible as it had been imagined by tathdgatas as having neither a 
centre nor a boundary, and immense height, and being decorated very 
beautifully with king jewels. He dwelt sitting on the lion-throne though 
lie was assuming the appeal .nice of a bodhisatlva. 

He. being surrounded and faced by the people straining after en¬ 
lightenment (bodhisatlva ??(#), the great people (mahdsattva 
such as Samantabhadra (ft^T), Maitrcya (Sflftf|), ManjuSri (A'EfcftfifiJ), 
Sarvanivatanavi$kambhin (Pt-—etc., preached the truth of the 
teaching called 'the phrase of the sameness of body, speech and mind’ 
after blessing (those people) as the 'sun-like tathdgata. 

Accordingly, those bodhisatlvas such as Samantabhadra etc. and 
vajradharas headed by Vajrapani entered into the storehouse of inex¬ 
haustible ornaments of the sameness of the body (A73H4:AR&j(tjRilX) 
which was displayed to them though the blessing of the 1-ord Vairocana. 
They entered also into the storehouse of inexhaustible ornaments of the 
sameness of the speech and the sameness of the mind. They did not, 
however, imagine that they had entered into the body, the speech and 
the mind of the Lord Vairocana. nor did they imagine that they had 
come out of them. 

They saw that all the bodily activities, all the oral activities and all 
the mental activities of the Lord Vairocana were preaching teachings 
broadly in all the spheres of living beings in all the places of the world 
by means of the words of the way of die secret mantras (WffilFl 8**2). They 
saw people having the same appearance as the vajradharas and bodhi- 
sattvas such as Samantabhadra, Padmapani etc., that is to say, 

the people who were preaching by means of the words of the way of 
the secret mantras , by means of completely purified words in ten direc¬ 
tions. so as to have beings, who were in their (present) lives totally as 
a result of former deeds, live through the whole process of their lives, 
starting from the first birth of the (bodhi-) mind and lasting until the 
tenth stage (or bodhisattvas), and fulfil (their lives) by attaining this 
(tenth stage). They were preaching so as to have the lives of beings, 
whose lives of deeds (31*5) had been interrupted, bud out again. ,,tl,) 

(11) hdi skad bdag gis ilios pa dus gc ig na / l»cotn Ulan hdas dc bshin gsegs pa (hams cad 
byin gyis rlob pa / rdo rjc then po rgsa chc ba / clios kyi dbyins kyi plio brail / rdo 
rjc hdsin (hams rad lulu ba / dc bshin g$cgs palii mos pas mam par rol pa / mthah 
dan dbus mod cih rise mo imho ba / rin |>o chelii rgyal pos Sin tu legs par brgyan 
pa hhyuii bahi khan b/ari rben pi rin po chehi rgyal pohi nan na // byah chub sems 
cl palii his kyi sen gelii khri la listings ic / hdi lea ste / rdo rjc hdsin nam mkhah 
dri ina med pa dan / nam mkhah la mam par hgro ba dan / nam mkhah hbyun ba 
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They, the vajradharas and bodhisattvas, entered into the in an da la, the 
world of the ultimate reality, and saw the mandala itself. Vajrapani expresses 
this state of being as follows: 

“ Tatlulgatas , arhals, samyaksambuddhas, having attained the omniscience 
(sarvajnajiidna — WtfW), display this omniscience perfectly to all the 
living beings."<*-> 

This remark shows the fact that, the mandala is nothing but omniscience 
(sarvajnajiidna, literally, the knowledge of the omniscient), the totality of all 
the spiritual existences extending all over the world. 

ii. Various Aspects of the World of Vairocana 

It is convenient to represent the mandala of the Vairocan&bhisambodhi • 
sutra as a figure with a large circle which represents the entire mandala with 
a small circle in the centre of it. The former indicates theistically the buddlia 
as the ultimate reality (dharmakdya &#, literally, the body of truth), and 
the latter the bnddha enjoying the fruit of all the meritorious deeds he has 
accumulated (sambhogahaya the body of enjoyment). 

The first thing we notice in this long quotation from the introductory 
section of the Vairocanabhisarhbodhvsutra is that, the whole mandala and 

‘I 3 " / . gsai'i ba paid bdag po phyag na rdo rjc dart / dc dag la sogs tc / sails 

rgyas kyi shirt bcuhi rdul phra ral» kyi rdul sued kyi rdo rjc l.idsin rnams dart tiiabs 
grig tu bsliugs so U byart chub sems dpah clicu po kun tu bzart po dart / byams pa 
dan / hjam dpal dart / sgrib pa iliains cad mam par scl ba la sogs pa dag gis kyart 
bskor cirt mdun gyis bltas pa la hdi Ita stc / dc bsliin gScgs paid rti ma dus gsura 
las hdas par byin gyis brlabs nas / sku dan gsurt dart thugs miiam pa fiid kyi gshi she* 
bya bald chos kyi sgohi chos ston to g dc nas byart chub sems dpah kun tu bzart po 
la sogs pa dc dag dart / gsart ba pahi bdag po la sogs pa rdo rjc hdsin <lc dag bcora 
Idan hdas rnam par snart mdsad kyi byin gyis brlabs kyis / sku miiam pa fiid 
bkod pa mi zad pahi mdso<l rnam par bsgyirts pa la sliugs so H dc bsliin du sgurt dart 
thugs mrtam pa fiid bkod pa mi /ad pahi mdsod main par bsgyirts pa la sliugs te / 
boil kyart luom Idan hdas rnam par snart mdsad kyi sku ham gsurt iiam thugs la id 
hjug pa ham Idog pa mi dinigs so ff thams tail du yart bcom Idan hdas rnam par 
snart mdsad kyi skulii plirin las thams cad dart / gsurt gi plirin las thams cad dart / 
thugs kyi plirin las thams cad sems can gyi khains thams cad la kun tu gsart srtags 
kyi tshul gyi tshig hdi dag gis chos ston par mtliort ba ni hdi Ita stc / sems can las 
kyi tshc rnam par bskyed pa rnams sems dart po bskyed pa nas bzurt ste / sa Iku 
pahi bar la gnas pa hdi fiid la yoiis su nlsogs par bya ba dart / las kyi tshc bkag pa 
rnams kyart srid pahi myu gu mrton par hgrub par bya bahi phyir rdo rje l.idsin pahi 
lus dart hdra ba dart / byart chub sems dpah kun tu bzart po dart / phyag na pad 
mahi lus hdra ba phyogs bcu na gsart srtags kyi tshul gyi tshig rnam par dag pahi tshig 
dag gis chos ston pa dag kyart mthort rto ff Peking . Vol. 5. 240-3-3—5-1. 

(12) ji Itar dc bsliin g.<cgs pa dgra bcom pa yart dag par nlsogs pahi s^rts rgyas rnams 
kyis thains cad mkhyen pahi ye Scs brncs nas / thams cad mkhyeu pahi ye Ses dc sems 
can mams la mam par phyc stc / Peking. Vol. 5, 240-5-5. 
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its centre are indicated with one and the same word “Vairocana”. Here, we 
notice a tendency, if unconscious, common in every system of mandala , to 
represent the whole maydala and its centre as the same. This state of affairs 
must have been taken as a condition of enlightenment. 

In the Vaironmubhisambodhi-sutra, this identity of tiic entirety and its 
centre occurcs only when one successfully arrives at the centre of the mattdala 
after fulfilling all the necessary stages of the process of attaining enlightenment 
over the long period of ‘the three great uncountable aeons’ 

In the Nevajra-lanIra , this condition of sameness is retained though in a 
reversed manner. In the case of the Hcvajra-tantra, the whole mandala is 
occupied by one and only deity Hevajra. Therefore, if otic homologously 
imitates Hevajra through the sexual yoga with the group of five yogitiis (yogini- 
cahra), representing ihc substance of the mattdala, he can become identical 
with the whole mandala and can attain enlightenment in one moment. 

Secondly, within this <|tioiaiion, we notice the image of the double-layered 
world. Using the constituent words of the full title of the I'airocatidbhisam- 
bodh is 0 1 ra . viz. A tnhiivai rorandbh isarit bodli ivik u rvitddh iff ltd nava ipu lyas u (ra - 
indrardjd ndtna dliarmaltarydya the structure of the 

world is expressed as follows: 

Ihc world is composed of two strata: the world of natural existences 
(A) and the world of vikurvana (W*i?) (A') placed upon these natural ex¬ 
istences (( adhiftdma Mlfi). Vikurvana (fW), the miraculous transformation 
of all merits thus accumulated occurs at the critical moment of the abhisarh - 
bodhi (SKPffi) of Vairocana. A and A' meet within every individual existence 
which in itself constitutes the entire world in its capacity as a particle of it. 

There, bodhisatlvas such as SatnatHabhadra etc. (A) saw "the people of 
the same appearances" as Samantabhadra etc. (A') acting for the benefit of 
the living being in the world. Each individual is called an "ornament" (#£!?) 
as long as A and A' arc indivisibly united within him. Those great people 
such as Samantabhadra etc. well understand this state of being. This is indi¬ 
cated by the expression "they did not imagine that they had entered into the 
body, the speech and the mind of the Lord Vairocana, nor did they imagine 
that they had come out of them". 

The world of Vairocana is composed of two currents flowing in opposite 
directions: one from the circumference to the centre and the other from the 
centre to the circumference. The former is the direction of wisdom (tPff.) 
which realizes itself through the voluntary, subjective efforts of individuals 
to promote themselves toward the centre of the world, viz. enlightenment 
(abhisambodhi Our minds are to be improved through our own 

efforts of incessantly negating and overcoming each of the successive stages 
of our mind through the observation of essencclessness (sfmyatd Sit). This 
is the direction of self benefit (fifij, svdrtha or svahila) of improving the 
wisdom of enlightenment (prajiid which is the universal matrix of the 
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ultimate reality ami is at the same time innate within us. 

The latter is the direction of the universal compassion emanating 

from the centre of the world. This universal compassion is reflected within 
our individual minds and is realized by our personal exertions (updya 
for the benefit of others (fijftb, pardrlha or parahita). 

T he current from the circumference to the centre is nothing but the 
stratum A and the current opposite to this is the stratum A' ahovementioned. 
Prajiia (fft-Jr), the wisdom for self benefit (fjflJ), and updya (JjiH), the actual 
exertion for the benefit of others (T*Jftfe) through compassion (SfAS) meet within 
each of us who make up the world of Vairocana. In other words, we can 
become the component parts of the world of Vairocana only on the condition 
that these two elements i. e. prajiia and updya are indivisibly united in our 
individual existence to form our minds directing toward enlightenment 
(bodhicilta Here is presented the most fundamental axiom: 

'prajiia plus updya is botlliicitta’. 

This was the essential axiom through the course of the development of 
Tantric ideas. Tantric Buddhists interpreted literally the metaphor prevalent 
in Mahayana Buddhism, which compares prajiia to the mother and updya 
to the father of a buddha. 'They represented the innate bodhicilta with the 
mixture of menstrual fluid and semen which is originated through the sexual 
union of the mother ( prajiia) and the father (updya). 

T hey should have been able to attain enlightenment easily and cjuickly 
only by making the symbolized bodhicilta (the mixture of menstrual fluid 
and semen) ascend through the spinal vein ( nadi) of their bodies i. e. Avadhult 
to the topmost nerve centre (cahra) thought to be situated on the uppermost 
part of the head. So far as the Tantric logic is concerned, because that which 
is to be symbolized and the symlwl itself arc one and the same, when the 
symbolized bodhicilta attains to the topmost cakra of great pleasure (Mahd- 
sukha-cahra), having been promoted through the symbolized process of attain¬ 
ing enlightenment, that is, the vein Avadhuti, enlightenment should be 
realized thereupon. 

Here, we notice the critical turn which divides Tantrism from Mahayana 
Buddhism. At the moment when they replaced updya (^;(S), direct exertions 
based on compassion (SM), with another symbol such as semen, they passed 
over the ridge to the slope of Tantrism. For a follower of the Vairocandbhi- 
sambodhi-sutra , it was inconceivable at all to symbolize updya, manipulate it 
through physical or sexual yogic practice and consequently dissolve the basic 
principle of Mahayana Buddhism. 

Thirdly, in this long quotation from the Vairocandbhisaihbodlii-.suIra, we 
find the Mahayanic ideal of life, which is completely antithetical to the Tantric 
ideal of the quick attainment of enlightenment. The Mahayanic ideal regards 
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Jmman life as the entire process of the current flowing from the circumference 
to the centre ol the world of Vairocana. The image of a human being in the 
Vaixn andbhisambodhi-sulra is that of a pilgrim who continues walking this 
nearly endless course of life steadily und untiringly. 

In Mahayana buddhism, in order to fulfil the entire process of attaining 
enlightenment, the unimaginably long period of the three great uncountable 
aeons (z£A'P’lfOK-dj) is thought to be needed. On the other hand, Tantrism 
advocated a levoltuionally new ideal of attaining enlightenment cpiickly on 
the basis of the logic of yoga. In the lairocanabhisariibodhisutra , however, 
which has been taken as one of the two Fundamental scriptures of Tantric 
buddhism, the ideal of quick attainment of enlightenment is denied for the 
very reason that the structure of the world and human existence reejuire a 
gradual process of attainment. 

In the latter portion of the first chapter, the chapter of the progressing 
stages of mind (flMl'm) of the Chinese translation of the text, a section called 
the process of promoting the grades of mind ('knufltf &•#) describes the state 
of mind which has already been completely purified through the elFort over 
the unimaginably long period as follows: 

"Within the bodhisattvas who practise the practice of bodhisattvas 
through the way of secret mantras and who have already 

accumulated infinite materials of both meritorious deeds (ffliS) and 
knowledge (fpJ8) for an unimaginably long period of hundreds of thou¬ 
sands of millions of innumerahlc aeons, occurs the completely characterless 
mind (Wft flit*6). which is accompanied by infinite wisdom (pmjfid) and 

means ( updya) . C) the chief of guhyakas , this is nothing hut the 

mind of enlightenment of the fust stage (of bodhisattvas) (#Jilk??$•'£/') 

Here, it is clearly advocated that, in order to reach to the inner circle of 
the tnandala of the I'airocandbhisarhbodhi-sutra, along with the improvement 
of wisdom, the accumulation of the material of meritorious deeds (purtya- 
sathbhdra jftiffiJJtt) is indispensable. I’unyasambhdra is the result of all the 
direct exertions for the benefit of others performed because of compassion 
(ll&tS)’ These exertions arc impressed and stored in one s mind, just like a 
kind of energy, constituting the necessary materials for the attainment of en¬ 
lightenment. As long as one needs this punyasarhb/idra, which is produced 
through one’s actions (karrnan 36) for the benefit of others, he can not jump 
over the stages of the improvement of mind as is done in Tantrism. 

Fhc word "lives of deeds" (3£3$) refers to the chain of action (harman %t) 

(13) gshan yaft byan chub sems dpah gsah shags kyi sgo nas byaii chub sems dpahi spyad 
pa spyod pa / bskal pa bye ba khrig brgya slon dpag (u ined pa bsags pa rnams la 

6cs rnl> daft thabs dpag hi med pas yofts su b/uft ba / . tin tu ho bo Aid med 

pahi sems skyc sic / gsah ba pahi bdag po / hdi ui byah chub kyi sems dah po shes 
rgyal ba rnams k\is gsuhs so fl Peking. Vol. 5. 243-2-3~7. 
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formerly done and its fruit, that is, afflictive existence (3) in the world. 

In Hinayana Buddhism, bringing oneself to the absolute nothingness of 
nirvana (SS*) through abstaining from action, thus severing the chain of 
action and its results which have been in existence since the beginningless 
past was the ideal. In Tantrism, however, action and its results have ceased 
to be the issue. For a Tantrist, who is essentially a solitary yogin sitting in 
meditation directly facing the ultimate reality by himself, the existence of 
others is of no meaning. For him, no compassion toward others and no 
exertions for the benefit of others based of compassion are necessary. 

On the other hand, in the Vairocandbhisariibodhi-sutra quoted at the 
beginnig of this chapter, it is clearly stated that the ideal is not to sever the 
chain of action and its results, but to complete the chain itself. It naturally 
follows that everyone is responsible for the continued existence of the world 
of Vairocana. The compassion of Vairocana works so as to have each one of 
them live their lives completely through the entire process which seems prac¬ 
tically endless. Correspondingly, each person has as the duty of his life to 
live so as to have Vairocana continue to exist. The world of reality, the 
omniscience (sarvajnajnana (— or Vairocana as the ultimate reality 

(dharmakaya ft#) continues to exist for its own sake, simply because its 
existence itself is good. 

iii. Conditions for the Existence of the World of Vairocana 

As is natural to a Mahayanic way of thinking, this world of Vairocana is 
thought to exist not as an objective, solid substance, blit as an esscncclcss 
(iunya ?&), conditional existence (l£'fc). It exists as long as certain necessary 
conditions are complete. 

Vajrapani, who has seen the world of Vairocana and recognized it to be 
the self-development of the universal wisdom (sarvajnajnana —UJft'ft 1 ) (see 
p. 178), compares it to the five gross elements, viz. ether, earth, fire, wind and 
water (paiicamahabhuta Subsequently, he asks the Reverend Lord 

Vairocana the conditions which keep the universal wisdom, which is nothing 
other than the world of Vairocana, existent: 

“.O Reverend Lord, metaphorically speaking, the element of water 

makes the bodies of all living beings comfortable. Likewise, the wisdom 
of the omniscient (sarvajnajnana — makes the world accompanied 

with the celestials comfortable. In that case, what is the cause (IS)? 
What is the root ($)? And what is the final aim (32$;) of this 
wisdom?”< 14 > 

(14) - broin Man hefas hdi ha sic dper bgyi na / chuhi khams ni sems can (hams cad 

kyi lus sim par bgyid pa lags so g de bshin du (hams cad mkhycn pahi yc Scs kyaA 
lha dan bras pahi hjig rien rah tu sim par bgyid pa lags na / bcom Mart hdas / ye 
scs lidihi rgyu ni gan lags / resa ba ni gan lags / mthar (hug pa ni gaii lags / Peking. 
Vol. 5, 211 1-5-6. 




A Critical Tantrisin 


183 


The answer to this question is contained in what has been referred to 
as ‘the three phrases' (H >U) (see p. 169). 

"O Vajrapani! Well done! Well done! You cleverly asked me those ques¬ 
tions. Listen and remeinl>er rightly and completely what 1 will tell you. 
The cause is the mind seeking for enlightenment ( bodhicitta 
the root is the compassion ( harund ^f ; ); and the final aim (paryavasana 
is means (practically employed for the benefit of others) ( updya 

O the chief of guhyahasl What is the enlightenment then? It is to 
know our own mind truly and thoroughly; and (what is attained there¬ 
through) is nothing but the highest, the right and the complete enlighten- 
men t (a n ut la rasa myaksn tit bod hi 4$ ±, i£ V®). ,a> 

Herein lies another maxim which together with 'the three phrases’ has 
been traditionally taken as the most essential teaching of the system of the 
Vairoraniibfiisambodhi-sutra, viz. 'recognize your own mind truly and 
thoroughly’ (kll'Mftil'hO). Subsequently, Vajrapani asks another supplementary 
question: 

"() Reverend I xml! l rom what position should the state of the omniscient 
(sawajnatd — SJtFtt)be sought after? Through what should the enlighten¬ 
ment be attained definitely and perfcctly?” <17) 

The Lord Vairocana answers: 

"The enlightenment (Sffl) and the state of the omniscient (— VJWtt) are 
to be sought after from one’s own mind; the mind is (at its very bottom 
the universal mind which has been) completely purified by nature (from 
the first) Tib. ran bshin gyis yotts su dag pa, svabluiva- 

pari.il/ddba or prakrtipariiuddha})." {W 

I hose questions and answers clearly indicate the Mahayanic idea of the 
relation between the ultimate reality and the individual existence. The 

(15) This passage is ((noted in Kamalaftla's lihdvan&hrama: TaitoeanAbhisarpbodhau coklarn 
/ tnd rial sarvnjilajiUinarji karunamulam bodhicittahctukam upAyaparyavasAnam iti. G. 
Tucci, Minor Buddhist Texts Tart II, p. 196. 

(10) lag na rdo rjc / legs so legs so ff lag na rdo rjc / gah khyod ha la don hdi hdri ba 
ni yah legs so fl dehi phyir non la legs par rah tu yid la fun $ig dan / has khyod la 
Mad do II rgyu ni byah chub kyi sems so / rtsa ba ni shin rjc chcn polio / mthar 
fling pa ni tliabs to jj gsnh ba paid bdag po / de la byah chub gah she ne / rah 
gi sems yah dag pa ji Ita ba bshin yohs su ics pa ste / dc yah Ida na med pa yah 
dag par rdsogs paid byah chub bo // Peking. Vol. 5, 241—1-7—2-1. 

(17) bfom Idan hdas (hams rad mkliyen pa hid ni gah nas yohs su btsal bar bgyi // gah 
gis ui byah chub inhon par rdsogs par htshan rgya bar bgyi // Peking. Vol. 5, 241-2-3 
-4. 

(18) byah chub dah (hams cad nikhveii pa hid ni rah gi sems las yohs su btsal bar byaho 

II dc cihi phyir she na / sems dc ni rah bshin gyis yohs su dag pa yin te / Peking. 
Vol. 5, 241-2-4-5. 
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universal, ultimate reality owes the conditions of its existence and its con¬ 
tinuation to the intellectual and practical elfort of an individual existence. 
The universal wisdom (sarvajiinjft ana) , which is nothing but the ultimate 
reality or the tnandala of Vairocana is to be realized through the personal 
effort of penetrating one's own mind to its very bottom. At this point, the 
individual and the universal arc unified as one and the same thing. In the 
system of the Vairocanabhisambodhi-sutra , the unity or yoga of the individual 
existence with the ultimate reality, which is nothing other than the religious 
ideal of Tantric Buddhism, occurs only at the very bottom of human mind, 
or in other words, the place where the enlightenment is actually realized 
(bodhimanda which is figuratively the centre of the mmujnla. 

This fact exactly corresponds with the statement that "the whole inatitjala 
and its centre are indicated with one and the same word i.c. Vairocana (see 
p. 170). 

The world of Vairocana is to be depicted as a circle the radius of which 
represents the entire process of the progress of the human mind toward en¬ 
lightenment. While within this circle, one ought to continue walking as a 
pilgrim on the destined course toward the centre. Vairocana. One continues 
walking voluntarily harmonizing within himself borfhicilla, n:) the mind aim¬ 
ing toward enlightenment with harutta, the universal compassion of Vairocana 
reflected upon him. so as to realize the final aim ( paryaxuisdna 3£J£) of saving 
all living beings through practical means (upaya Jjfli). This aim is to be 
realized otdy when he attains enlightenment ( abhistitiibodhi 

The religious ideal of the Vairocanabhisathbodhi-suira is placed in the 
far future beyond the three great uncountable aeons (E-'A&'lKtW^j); but, as 
long as one continues walking on the way toward the ideal, one is walking 
within the ideal itself. 

iv. The Theory of One Hundred and .Sixty Monadic Minds 

As can be expected from the remark in the previous section (see p. 183) 
that "the enlightenment and the state of the omniscient are to be sought 
after from one's own mind” the structure of the world is determined by that 
of the individual existence. Tha latter should also serve as a basis of morals 
helping people to decide their practical behaviour in the world. The structure 
of the individual existence, which we will refer to as ‘the theory of one 

(19) bodhicitta is a word of double meaning. The commentator Huddliaguhya rightly says 
in his I.onger Commentary: "bodhicitta is of two kinds: one is the brave mind 
seeking after enlightenment, the other, the mind of the nature of enlightenment.” de 
la byah chub kyi sons la yah mam pa giiis te byah chub kyi phyir sons dpah daii / 
byah chub kyi rail bshin gyi sems so / Peking. Vol. 77, 23fi 4-3—4 (Revised) and 
UG-4-5 (Unrcviscd linger Commentary). Ilodhicitta shown in the axiom ‘‘prajhd plus 
upaya is bodhicitta’ (sec p. 21) corresponds with what Buddhaguhya says "the mind 
of the nature of enlightenment”. 
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hundred ;incl sixty mi ml s' may well l>e regarded as die most important problem 
of the whole theoretical system of the Vairocannbhismhbodhi-sulra. 

The Chinese title of the first chapter of the Vairocanabhisambodhi-sutra , 
viz. fli'C,'un literally means "the chapter of the various stages of human mind". 
Kdbb claishi Kukai (*]/*££ the founder of the Shingon-scct of Japanese 

Esoteric Ihiddhism, taking the word fl{*d' literally as referring to the process 
of promoting the grades of mind ( scc P- 15). established his 

fundamental system of ‘the ten progressive stages of mind’ (+ft*C>Oftf4l). Ac¬ 
cording to this system, the process of the promotion of mind mentioned in 
the sulrn is divided into ten stages from the first, viz. 'the mind of people 
(in the natural state) as foolish as goats or sheeps' (K-S-JK^O) to the tenth, 
viz. 'the mind (< oust it tit ing the world of Vairocana) as a secret ornament (of 
it)’ ,Ic applied each of the extant sects of Ihiddhism and even 

Confucianism and Taoism to these ten stages, and thus established success¬ 
fully a complete system which presents to us the magnificent, harmonious 
image of the world of Vairocana. On the uppermost layer of this world is 
situated the Esoteric Buddhism of the Shingon- sect 35), and at the same 

time, all the layers are included within the field of Esoteric Buddhism (JtKff 

+*). 

As Kukai's systematization is so complete and his influence so decisive, 
it has never Ixen doubted that the word fl£.Cz means the progressive stages 
of the human mind or that it refers to the process of promoting the grades 
of mind This fact, however, docs not necessarily mean that 

the only possible interpretation of the word (Jf.Cz is as the vertical, progressing 
stages of human mind. In fact, we do not even find this word in the text 
of the first chapter of the Vniroconabliisaihbodlii-sutra itself, which is the 
context in which one should interpret the meaning of the title of the chapter 
UML'.R. 

Now, if we enlarge our scope to the Tibetan version of the text and the 
commentaries'- 0 ’ of Buddhaguhya (c. 800 A.I).), we find another possible way 
of interpreting the word f|;«0 which enables us to reconstruct the structure 
of the individual existence, on the basis of which we can describe the structure 
of the world precisely, and at the same time determine our practical behaviour 
logically. Actually, means 'the chapter of one hundred and sixty minds’. 

In the Tibetan version, the title of the first chapter is " sews kyi kfiyad 
par rim par phyr ba" (Skt. ciltavisrsa-palala ?) which means 'the chapter of 
various minds’ or ‘the chapter of distinctions of mind' ('iL'^^Jm). On the 

(20) The Shorter Commentary: rXam par snail mdsad mhon par rdsogs par byaii chub 
pahi rgyud kyi Indus don. Peking. No. 3486. Vol. 77. The Vnrrvised longer 
Commentary: rXam par snail mdsad mhon par rdsogs par byaii chub pa mam par 
spml pa byin gyis rlob pahi rgyud rlien J>ohi biad pa. Peking. No. 3187. Vol. 77. The 
Revised Longer Commentary: iXam par snail mdsad miion par rdsogs par byaii chub 
pa mam par sprul pa byin gyis rlob pahi rgyud rlien pohi hgrel pa. Peking. No. 
3490, Vol. 77. 
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other hand, the Unrevised Longer Commentary of Buddhaguliya gives the title 
“sems kyi rgyud rim par phye ba (Ski. ciltasaihtanapatala or citlasamlati - 
patala'r) which means the chapter of the continuation of mind' or ‘the chapter 
of minds as continuations’ ('frfflfrfun). As it is our fundamental premise that 
these two words, viz. serns kyi khyad par and sems kyi rgyud should indicate 
one and the same thing, even if it is difficult to find a Sanskrit equivalent 
common to these two Tibetan words, we can easily determine the passage 
which indicates the meaning of the chapter by comparing the quotations from 
the Unrcvised Longer Commentary of Buddhaguliya, which cover the sutra 
nearly completely, with the Tibetan version of the sutra, and locating the 
place where these two words, viz. sems kyi rgyud of Buddhaguhya’s commen¬ 
tary and sems kyi khyad par of the Tibetan version of the sutra correspond. 
These two words correspond in only one paragraph, which enumerates and 
explains each of the sixty experiential minds actually occurring in our minds. 

To Vajrapani’s question abovementioned (see p. 188). the Lord Vairocana 
answers that “the enlightenment and the state of the omniscient are to be 
sought after from one’s own mind’’ and subsequently describes the state of 
mind which is at the very bottom of our mind and is nothing other than the 
enlightenment itself. This state of mind is called ‘the mind of enlightenment 
of the first stage of the bodhisattvas (IflJfeISJl'Cz), or ‘the first course of the 
realm where the truth is realized’ (tflfciyjjfi). Subsequently, Vajrapani asks 
the Lord questions as follows: 

"O Reverend l-ordl How does the mind of enlightenment arise? 

How shall I look for the characteristics of this mind (thus) arisen from 
which the enlightenment occurs? 

() the most excellent of the people who know this mind! 

C) the great hero who has arisen from the wisdom! 

Tell me, after overcoming how many minds does this mind arise? 

O the protector! Tell me broadly the aspects of minds and the time (to 
be spent to overcome these minds). 

O great saint! How arc the merits of these (minds)? 

How are the practices (to be practised in each of the stages) of these 
(minds)? 

fell me the distinctions of each (of these) minds.”< 21 > 

The Lord answers: 

(21) bcom Idan hdas ji liar byart chub hi sems bskyed pa she* bgyi ba lags / byart chub 
hbyurt bahi sems skyes pahi g mtshan Aid ji Itar htslial bar bgyi g sems mkliycn pa 
ni mams kyi vnehog g dpah chen ye $es las byurt ba g ci sued cig las hdas nas ni g 
skye bar bgyur ba bstan du gsol g nigon po sems kyi mtshan nid dan IJ dus kyart rgya 
chcr Mad du gsol // de dag bsod nams ci hdra dan g spyod pa ci lidiar bgyur ba 
dan /I sems la sems kyi khyad par van g iliub pa chcn pos bstan du gsol g Peking. 
Vol. 5. 241-4-5-8. 
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“Well done! My son! 

The aspect of the continuation of mind, which is the highest stage of the 
Great Vehicle, 

is the most excellent of the secrets of the perfectly enlightened ones. 

It can not be known by any of the people who thinks of things logically. 
Concentrate your mind and listen to me. I will tell you the whole 
lrulh , \ (22) 

rims, the Lord Vairocana begins to relate the whole process of the pro¬ 
gressing grades of minds (.frmttJf-O&jft). In the beginning, Vairocana men¬ 
tions the eight stages of mundane minds (tU:R0A*fr*) in which the real existence 
of fit man is upheld. Subsequently after these eight, so to speak, ‘vertical’ 
mundane minds, the sixty, so to speak, ‘horizontal* mundane minds out of 
a total of one hundred and sixty minds are enumerated. 

Vajrapani asks a question, in which the two words abovementioned, viz. 
sews kyi hhyad pay and sans hyi rgyud, correspond. 

brow Ulan hdas sc ms kyi khyad par dc dag bsad du gso/ ,23) 

“() Reverend Lord! Tell me those various minds!" 

'/'he Unrcviscd Longer Commentary of Buddhaguhya gives following 
quotation: 

brotn Ulan hdas sans hyi rgyttd dc dag bsad du gso/< 24) 

“() Reverend Lord! Tell me those minds as continuations!" 

The Lord answers to this question and enumerates sixty minds: 

“O the chief of guhyakas\ Listen to the characteristics of various minds. 
() the chief of guhyakasl Those minds arc: the mind of desire (S>fr), the 
mind without desire (&ft.fr), the mind of wrath (HJLfr), the mind of 
friendliness (Jf.fr), the mind of foolishness (lR.fr),. 

What is the mind of desire then? It is (the mind) of a person who has 
desire coining into contact with an object. What is the mind without 
desire? It is (the mind of) a person who is free from desire coming into 
contact with an object. What is the mind of wrath? It is (the mind of a 
person) who has wrath coming into contact with an object. What is the 
mind of friendliness? It is (the mind of) a person who has friendliness 
coming into contact with an object. What is the mind of foolishness? It 

(22) <le skad gsol nas dc yi tslic U bcom Idan mam par snail clicn gyis // phyag na rdo rjc 
clier l.i by tin la ff legs so bu slics lidi skad gsufis ff ihcg pa clicn pohi go hplian mchog 
[I sems kyi rgyud kyi iiitshan fiid ni JJ rdsogs sans rgyas kyi gsan bahi mrhog // rtog 
gc kun gyis mi scs pa // (hams cad khvod la l>$ad par bya I] yid geig bsdus la ninan 
par gyis // Peking. Vol. 5, 241-4-8-^5-1. 

(23) Peking, vol. 5, 242 2 0. Chinese version: tflSGHfffrSift.fr. Taislio. Vol. 18. p. 2. c. 1. 3 

(24) Peking. Vol. 77. 121-2 0. 
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is (the mind of a person) coming into contact with an object without 
consideration. 


O the chief of guhynkasl When one expends three aeons (kalpa JJj), one 
overcomes one hundred and sixty minds, which is obtained by once, twice, 
three times, four times and five times multiplying by two, the super¬ 
mundane mind occurs within him. That is to say: 

As this (world) is nothing but (the aggregate of) the skandhas (i£), 
diman (ft) does not exist at all. 

This world is to be abandoned as it is of no use. because it is nothing 
more than the object of senses. 

.*'( 25 ) 

It is of course tenable to assume that those one hundred and sixty minds 
are mundane and occur only once at the last stage of the eight mundane 
minds (BrfHlA'6). However, inasmuch as we must recognize the fact that 
these one hundred and sixty minds are of such importance that they arc 
referred to by the title of the first chapter of the Vairocanabhisambodhi-sutra 
and occupy as much as one quarter of the whole chapter, we can not merely 
be contented with the hitherto accepted interpretation. 

We would like to reconstruct the structure of human mind on the two 
co-ordinates, viz. the ordinate of the vertical process of progressive grades of 
mind ('krffiWJ? O&fft) and the abscissa of the horizontal one hundred and 
sixty minds. 

From this point of view, we notice that Vajrapani s questions refer to 
nothing other than this total structure of human mind to be understood in 
both vertical and horizontal terms. When he asked "the characteristics of the 
mind (thus) arisen" (sems skyrs pahi tnlshan did), he was referring to the 
mind of a bodhisattva who has entered into the first stage of the bodhisatlvas 
(tflJUj), which is the ideal state described in the answer of the Lord as "the 
highest stage of the Great Vehicle" (if/icg pa thru pohi go lip ban mchog 
®8@{&). This "highest" mind on the vertical scale is also composed of one 

(25) gsah l>a pahi lx lag po / sems kyi khyad par g\i mtshan Hid non tig / gsah l»a paid 
lx lag po / dc la setns hdi ni hdod chags kyi sems dan / hdod chags dan bral bahi 
sains dan / she sdah gi sems dan / hyariis pahi sems dan / gti mug gi sems dan / 

. de la hdod chags kyi sems gah she na chags pa can chos kun tu sten paho // 

hdod chags dan bral bahi sems gan she na / hdod chags dan bral ba chos kun tu 
sten paho // she sdafi gi sems gah she na / sdah bas chos kun tu sten paho // byaras 
pahi sems gah she na / byams pa dan Idan pas chos kun tu sten paho // gti mug 
gi sems gah she na / gah mi dpyod par chos sten paho // .... gsah ba pahi bdag po 
/ dc ltar na grig giiis gsum bshi lha ghis su bsgyur ba byas pas / hjig rten pahi sems 
brgya drug cu bskal pa gsum gyis hdas nas / hjig rten las hdas pahi sems skyc stc / 
hdi Ita ste / hdi ni plum po tsam hid dc bdag ni nam yah yod ma yin // dbah 
pohi groh khycr khams rnams kvis 1 hjig rten don med mam par hams //. 

Peking. Yol. 5, 242-2-7~243-1-3. 
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hundred and sixty horizontal minds such as “the mind of desire” (ft'k) and 
so on. 

We assume that this was the original interpretation of the structure of 
mind within the I'airocandbhisambotlhi-siilra. However, we only occasionally 
get a glimpse of it in an exceptional remark appearing in the commentators, 
viz. Subhakatasimha (ftteR, died 735 A.D.) and Buddhaguhya, both of them 
took the one hundred and sixty minds only as mundane. The only example 
we can find in Buddliaguliya’s commentary is as follows: 

sons kyi dims po drug at mams las brgya drug cur hphcl ba yah sgrib 
jut hi cha phra rags gsum tlu phyc sic gsum po dc mams rc rc shin yah 
gsum gsurn tlu phyc bas mam pa dgur bltaho // dc la sgirb f)a chcti pohi 
chcn po la sr.ms geig spot) la then pohi hbrih po la ni ghis spoil / chcn 
pohi chuit iiu la gsum spoil / hbrih gi chcn po la bshi spoil / hbrih gi 
hbrih la ni Iha spoil / hbrih gi chuix hu la ni drug spoil / chuii htilii chcn 
j)o la bdttn spoil / cliuh inilii hbrih la brgyad spoil / hug nas hbyuti bahi 
I shul gyis dc liar sc ms brgya drug cu mos pas spyod pahi sa nas sbyoh 
shin mos pas spyod pahi sa dc rdsogs par byed do // dc la dgu po mams 
kyi Iha ma cliuh ini hi yah chuii hu ni mos ftas spyod pahi sa nas hpliar 
nas spoil sic / yc scs kyi sa la lijug par scs par byaho // (,fl) 

"Even when we increase the (number of) substantial minds from 
sixty to one hundred and sixty, they are thought to l>c classified into nine 
as we divide the degrees of the obstruction (of these minds) into three in 
accordance witli its grossness and minuteness and again subdivide each 
of these three classes into three. 

When the obstruction (of the one hundred and sixty horizontal 
minds) is (to be classed as) the gross of the gross, (the mind of) the first 
(stage of the vertical process of progressing grades of the mind) abandons 
(these one hundred and sixty minds). When (the obstruction is) the 
medium of the gross, the second (mind) abandons (the one hundred and 
sixty horizontal minds corresponding to it). When (the obstruction is) 
the minute of the gross, the third abandons. When the gross of the 
medium, the fourth abandons. When the medium of the medium, the 
fifth abandons. When the minute of the medium, the sixth abandons. 
When tiic gross of tfic minute, the seventh abandons. When the medium 
of the minute, the eighth abandons. In the manner shown later, one 
completes thus the adhimu klicary&bhumi ((SAffrife) by exterminating the 
one hundred and sixty (horizontal) minds (which correspond to the verti¬ 
cal mind) of adhimukticarya-bhumi. 

Then, exterminating (the one hundred and sixty minds the obstacle 
of which is) the minute of the minute, (and which correspond to) the 

(26) Peking. Vol. 77, 121-1-2—6; 211.1-3-^7. 
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last of all the nine (stage of the vertical process of mind), he is known 

to enter into the stage of wisdom ( jfiima-bhfnni JJdlb)”. 

This enigmatic passage makes sense only when we apply our hypothetical 
understanding of the above-mentioned structure of human mind. 

Here, the nine layers of the one hundred and sixty horizontal minds, 
which are described as "substantial minds" (sews kyi dims po, cilla-vastu}), 
are aligned vertically according to the decreasing grossness of the obstruction 
(sgrib pa, dvarana); or, according to the factor of each of these one hundred 
and sixty minds which obstructs or conceals the original brightness of these 
"substantial minds". On top of these nine layers, is added the tenth layer of 
one hundred and sixty minds each of which has no obstructions at all. These 
ten layers of horizontal minds form the ordinate of the vertical process of 
ten progressing stages of the mind. 

'T he key to a satisfactory translation of this passage is found in the last 
sentence. In Buddhaguhya's system, adhimukticaryd-bhiimi (tnos pas spyod 
pahi sa fftWfjJUl), which usually means the ten stages of the bodhisallvas 
is the stage just prior to the first stage of the bodhisallvas (ftJJtk) 
which is referred to by the word ye ies kyi sa (jndna-bliumi ? JSUb) in this 
passage. 

Therefore, when one exterminates the ninth layer of one hundred and 
sixty minds, the obstruction of which is the minute of the minute, correspond¬ 
ing to the stage just prior to "the stage of wisdom" (ye srs kyi sa), one enters 
into "the stage of wisdom" of one hundred and sixty minds in which there 
are no obstructions still to be exterminated. This layer of one hundred and 
sixty minds thus completely purified is nothing other than ‘substance’ of the 
mind of enlightenment of the first stage of the bodhisallvas (faJ&Jvttbjl') or 
"the completely characterless mind" (8i&(sec p. 181). 

Applying this understanding to the sentence chuii huhi fibrin la brgyad 
spoil, we obtain the meaning of the sentence as follows: "when (the obstruc¬ 
tion of the one hundred and sixty minds is) the medium of the minute, (the 
mind of) the eighth (stage) exterminates (these one hundred and sixty minds)". 
The above passage should be translated accordingly. 

This idea of overcoming the layers of the horizontal one hundred and 
sixty minds appears also as an exception in the commentary* 27 * of Subhaka- 
rasiriiha in the well-known passage of his ‘secret interpretation’ demonstrating 
the possibility of attaining enlightenment quickly. He translates the passage 
which corresponds to the last part of the above quotation, viz. dc liar na grig 
gnis gsum bshi liia giiis su bsgyur ba byas pas / hjig rten pahi sews brgya 
drug cm bskal pa gsum gyis hdas nas / hjig rten pas hdas pahi sews skyc ste / 
as follows: 


(27) Taisho. No. 1796, Vol.39. 
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#*$-—HP JIYJA ^L'. ttKIBIH£«lt. WftliMA. <w 
lie explains this sen fence as follows: 

Afttt. tins. -V5Wf». —fcgtt. SttttflSfKfP. KHRflHRai»«:iE«. * 
WWW. 

f?. «-P«JfftiU*. HlWlfi*. «*-8l. 5!® 

(*£*>&&. ttsHHttlWjJftftfi. 

“ I he meaning of the passage 'overcoming three kinds of mundane kalpas 
the supermundane mind occures' is as follows: if this ‘supermundane 
mind’ is the pure mind of enlightenment, it requires yogic practice (of 
unimaginably long period) over the three aeons (kalpa). The Sanskrit 
word halpn means two things, that is, firstly, duration of time, and 
secondly, misleading attachment. If we rely on an ordinary interpre¬ 
tation. it means that one attains enlightenment only after the long period 
of three uncountable aeons. If we rely on the secret interpretation, the 
meaning is as follows: to exceed the practice of the first aeon is nothing 
other than to overcome the layer of one hundred and sixty minds of 
gross attachment; and this is called the first uncountable aeon. To exceed 
the practice of the second aeon is to overcome the layer of one hundred 
and sixty minds of minute attachment; this is called the second un¬ 
countable aeon. When a practicer of mantras exceeds (the practice of) 
one more aeon, he attains the first mind of the wisdom of buddhas by 
overcoming the layer of one hundred and sixty minds of extremely 
minute attachment. Therefore, the enlightenment is said to be attained 
through three uncountable aeons. If he overcomes these three kinds of 
attachment in his life, he can attain enlightenment in his very life. Why 
do we have to call the duration of time to account?” 

We also find in Subhakarasiriiha's commentary an example of the idea 
classifying the vertical process of the promotion of mind into nine according 
to the qualities of the defilement of the mind. Explaining the reason why 
the horizontal minds, which he takes as the minds of defilements (#tfei'C>), 
number one hundred and sixty, he states: 

u*i«na*. stilt —ummm 

Jirto+Kw+a. rrc.h+TA®-». 

"Whenever one comes into contact with an object, one's mind of defile¬ 
ment comes to have two different names as one always relies on the two 

(28) Taisho. Vol. 18. p. 3, a, 1.28 f. 

(29) Taisho. Vol. 39, p.fiOO. c, I. 19 f. 

(30) Taisho. Vol. 39. p. 600. c. 1.4 f. 
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extremes but not on the middle way. The names and characteristics 
(of the one hundred and sixty minds, the number of which can be ob¬ 
tained by) dividing these two minds again and again, are fully mentioned 
in the (longer Vairocanabhisambodhi-sutra of) 100,000 verses. If we divide 
(each of these one hundred and sixty minds) into nine classes according 
to their qualities of superior, medium and inferior, the number of afflic¬ 
tions finally come to eighty thousand. If we divide more minutely, they 
become innumerable.” 

From these examples, we assume the original image of the human mind 
in the Vairocanabhisambodhi-sutra to be as follows: 

The human mind is, at any moment, composed of one hundred and sixty 
monadic or substantial minds, which were referred to in the title of the first 
chapter of the sutra as "various minds" or "distinctions of minds" (sews kyi 
khyad par , ciltaviicfa ? <b|£9J) in the Tibetan version, or as "continuation 
of mind" or "minds as continuations" ( sems kyi rgyud , 'kttltrf) in the version 
used by the commentator liuddhaguhya. These minds, which arc enumerated, 
on a basis yet to be known, number one hundred and sixty, and arc seen 
as operations or tendencies of mind, or the forms of operations of mind which 
were obtained empirically and introspcctivcly by the author of the sutra 
through the careful observation of his own mind. These one hundred and 
sixty monadic minds, being in horizontal row, form the 'width' of the mind 
of a person. 

These one hundred and sixty minds arise in a person as the internal 
reflection of his various actions towards an object when he comes into contact 
with that object. Therefore, he can make these minds occur at will by exer¬ 
cising himself upon an object, and accordingly, he can promote his mind by 
making a new kind of one hundred and sixty minds occur through new action. 

The mind of a person, in its total structure, consists of the innumerable 
layers of these one hundred and sixty minds accumulated throughout the 
whole course of his life beginning from the first origination of the mind aimed 
toward enlightenment (#7JJ.|1') and ending in the actual attainment of en¬ 
lightenment (JR^?*ffi). Here, we can recognize the fact that the idea of one 
hundred and sixty minds is located on the pivot of the whole theoretical 
system of the Vairocanabhisambodhi-sutra. 

v. The Structure of the Mandala of the Vairocanabhisambodhi-sutra 

As was previously mentioned (see p. 182), the universal wisdom (sarva- 
jiiajiiana —tJJfflTf), which is nothing other than the dhartna/tdya (££#, the 
body of the ultimate reality) of Vairocana or the world of Vairocana itself, 
functions so as to allow a person complete his entire life which begins from 
the circumference of the world of Vairocana and ends at its centre. On the 
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other hand, this person in turn is responsible for the existence of the world 
of Vairocana and has to live his entire life maintaining at every moment the 
three conditions of the existence of the world of Vairocana, viz. bodhicilla as 
the cause (?v IE DR Pi), karund as the root and updya as the final 

aim How then is he to live his entire life completely? 

As the structure of his mind composed of one hundred and sixty monadic 
minds requires, he should observe his own one hundred and sixty minds 
objectively at every moment and judge their position on the ‘yardmeasure* 
of his cntiie life; that is on the radius of the world of Vairocana. Then, he 
should overcome the one hundred and sixty minds of each stage by making 
the one hundred and sixty minds of the next stage occur through his new 
action for the benefit of others. He drives himself incessantly toward new 
actions as he is always urged oil by the compassion (karuna ®) of Vairocana 
which he is asked to take as the root. He docs not terminate even for a 
moment his sclf-rccogni/ing or self-negating wisdom. In other words, the 
aspiring tendency of his mind (bodhicilla the mind aimed toward 

enlightenment) docs not allow him to do so. He continues his effort of 
purifying his one hundred and sixty minds until they come to have no defile¬ 
ments or obstructions left to l>c purified. lie is always guided by his final 
aim to save all living beings through exertions or means (updya Jj&i), which 
arc to be realized only when he attains enlightenment Thus, we 

notice the fact that in any layer of one hundred and sixty minds occuring 
at any moment all of the three conditions of the existence of the world of 
Vairocana arc retained, and that these one hundred and sixty monadic or 
substantial minds are nothing other than the bodhicilla (the mind of enlighten¬ 
ment) as is shown in the axiom 'prajiid plus updya is bodhicilla' (see p. 180). 
This constitutes the world of Vairocana as Buddhaguhyn rightly says: 

"One hundred and sixty mundane minds etc. are the material cause 

(updddna-kdrana) of Vairocana". ,3M 

Furthermore, we notice that the idea of one hundred and sixty minds 
makes the meaning of the maxim 'recognize your mind truly and thoroughly* 
clear. This maxim is commanding us to live our entire life of 'the three 
great uncountable aeons' completely through the incessant effort 

of recognizing our own one hundred and sixty minds at every moment and 
overcoming them through actions for the benefit of others. 

The total strut tine of human mind thus being reconstructed, it becomes 
obvious that the world of Vairocana is to be expressed in a globular form 
composed of all the lives of all living beings; that is, the accumulations of 
innumerable layers of one hundred and sixty minds, concentrated toward 
their common aim. Vairocana as the centre of the world. 


(31) Peking. Yol.77, 121-1-1: 239-5-2. 
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As is already shown by lx>ili Buddhaguhya and Subhakarasiriiha, the verti¬ 
cal process of the progress of mind, which is the process of decreasing the 
defilements or obstructions of each layer of one hundred and sixty minds, is 
divided into nine stages. It is reasonable to divide the entire process into 
ten layers by placing one more layer of one hundred and sixty minds which 
are completely purified upon these nine layers as Kukai describes in his 
II i m i ts u-m and a la-j uj ush in-ron (fgV&ft&M+f&blfc) as follows: 

"The process of the progress of mind is to be divided into innumerable 
stages; however, we would like to divide it for convenience' sake into 
ten and classify innumerable minute stages of mind into these ten big 
classes."* 82 * 


If we try to draw the figure of this world on a plane, it is convenient 
to add two more layers of one hundred and sixty minds completely purified 
upon these ten layers and depict them schematically as twelve concentric 
circles witli the diameter of the central circle the same in width as each of 
the twelve layers (fig. 1). 


The Mantjala of the I'airocannbhisambodhi-siitra 
the centre: sambhoga-kaya of Vairocana 
the entire : dharma-kaya of Vairocana 



bmlhiciUa 

Fig. I 


(32) Tnisho. No. 2125. Vo!. 77. p.303, c, 1. 27 f. 
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If wc draw a small circle of the same diameter as the width of each layer 
on the outermost layer of these concentric circles and connect it with two 
parallel lines with the central circle, we can indicate the entire course of the 
life of a person who lives in this world ot Vairocana. Or, we can express it 
as a line of twelve small circles set between these parallel lines. The small 
circle, which indicates the mind of a person at any moment as the aggregate 
of one hundred and sixty monadic minds, decreases in darkness and increases 
in brightness as it ascends in its course toward the centre i. e. Vairocana. When 
it reaches the tenth layer, it becomes completely pure. This state is called 
'the first course of the realm where the truth is realized’ (pJfctyUG), and is 
mentioned in the sutra as follows: 

“() the chief of guhyakasl This is called the entrance into the completely 
purified mind of enlightenment of the bodhisaHvas. This is the entrance 
into the realm where the truth is realized. This is the first course of the 
realm where the truth is realized. The bodhisaHvas, who have reached 
this stage, will be able to attain the trance (samddhi Hdfc) of exterminat¬ 
ing all the obstructions of minds without difficulty. Consequently, attain¬ 
ing this smnddtii, these bodhisaHvas will be able to meet with all the 
lalhagatas in the same assembly and will be able to acquire five kinds of 
supernatural faculties (abhijhd They will acquire mystical charms 

(dliiirani PfcSEJE) composed of infinite words, syllables and sounds. They 
will understand the intentions of living beings. They, being overpowered 
by all the tathagalns, will come to acquire the truth which will never be 
ruined in the transmigration. They will never become weary of doing 
actions for the benefit of living beings. They will observe good precepts 
even if they arc not instituted. Having abandoned the wrong view com¬ 
pletely, they will attain the right view and understand it. O the chief of 
guhyakal In the next place, the bodhisaHvas who stay in this trance of 
exterminating all the obstiuctions will complete all the truths of buddhas 
without difficulty as they are ecpiipped with the power of confidence 
(ffjoriginated within them. C) the chief of guhyakas 1 Concisely 
speaking, these sons or daughters of noble families will acquire infinite 
merits”.**” 

(33) gsah ba paid Ixlag po hdi ni by an chub sems dpahi byaii chub kyi sems rnam par 
dag pahi sgo shes hya ba / chos snail ball I sgo rbos snau bald islml dan po stc / gan 
la gnas na byan chub sems dpah mams ishegs cliuii mis sgrib pa chains cad spon 
bald tin he hdsin tliob cih / dc lliob pas byah chub sems dpah mams sans rgyas 
(bams cad dan Ilian cig bgmgs pa htliab par hgyur / miion par £es pa lha dag kyah 
htliob par hgyur / skad dan sgra dan dbyahs mthah yas paid gzuhs kyah hthob par 
hgyur / sems can gyi bsani pa rjes su ics pa dan / de bshin gsegs pa thams cad kyis 
by in gyis brlabs sih bkbor ba na yohs su mi hams pahi chos can du hgyur / sems 
can gyi don bya ba dag la yohs su mi skyo liar hgyur / lidus ma byas kyi tshul 
khrims la rab tu gnas pa dah / log par ha ba rnam par spans pa dah / yah dag par 
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As is known from this quotation, the inner part of the tenth circle of 
these concentric circles indicates the ideal realm of the world of Vairocana 
and is thought to correspond to the palace of Vairocana, "the palace of the 
grand adamantine sphere of the reality" mentioned at the 

beginning of the sutra (see p. 177). Therefore, we can divide the world or 
mandala of Vairocana into two parts (fig. 2): the inner circle (A) which 
corresponds to the centre and two inner layers of fig. 1 and docs not contain 
any differences of quality or brightness, and the outer circle (H) which corre¬ 
sponds to the outer nine layers of fig. 1 and contains differences of quality 
or brightness. This inner circle (A) only is adopted by the Tattva.sarhgraha - 
tanlra. Here it becomes the Vajradhntu-niari(faln composed of five buddhas 
or five families of buddhas, the first expression of the Tannic image of the 
world of the ultimate reality (fig. 2). 



The Mn win In 

of " 

The Vnirocnnabhimmb'tdhi-silra 
A: the realm of truth 


Thr Ynjrailhnlu-mnndnln 
composer! of 
the live families 
of 


the stnpe of wisdom (jhann-hhumi) 


the Tallvasmkcraha-tnnlrn 


II: the realm of process 


Fig. 2 


The outer circle (If) of the manrfala of the J a i roc a ti d b h isn tii b od h i-s ii fra 
having been discarded, the Vajradhdlu-tnaudala contains no part representing 
tlie realm of people who are on the process of gradual promotion. What is 
needed for the people of the Tantric world is not the strenuous clforts of 
accumulating two kinds of merits, viz. moral and intellectual, but an ‘easy’ 
yogic practice of uniting themselves with the ultimate reality which appears 
high in the sky as the Vnjradhdlu-tnatidaln. 

In the next chapter, we would like to observe the Tantric view' of the 
world, expressed in the Taltvasaihgrahadantra, which is in every aspect anti- 

Ita ba rtogs par khon Hu child par hgyur ba yin no ff gsah ba pahi bilag po / gslian 
yah sgrib pa thams cad spon bahi fin he lidsin hdi la gnas pahi bvah chub sems dpah 
ni / mos pahi slobs bsk>cd pas / tshegs chuh hus sans rgyas kyi chos tliams cad yons 
su rdsogs par byed dc / gsah ba pahi bdag po / mdor na rigs kyi bu ham rigs kyi bu 
mo dc ni yon ran dpag hi mol pa dan Idan par hgyur ro // Peking. Vol. 5. 24I-S 8~-4-5. 
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thetical to the Mahayanic view of the world shown in the Vairocanabhisam - 
bodhi-sutra discussed in (his chapter. 

111. The Tanlric View of the World and Ihe Logic of Yoga 

i. The Tannic Scenes of Attaining Enlightenment 

First of all. we would like to pick up, from the Sanskrit text, the essential 
context of the opening part of the mystical drama which represents the image 
of I lie world of the Tat tvaxamgraha-t antra as follows: 

(/) extant way ft srutam ekasmin satnaye (2) bhagavdn . (?) mahdhr- 

pdvairocanah . (/) san>a/alhdgatddhyufita- . ohanifthadevara - 

jasya bhavane. vijahfmi / (*>) navanavalibhir bodhisattvakotibhih sard hath 

/ .(rt) ga iig<l n a diva hi l< dsn mdkhydl a ii ca tatlidgatais tad yatlidpi ndma 

tilabimbam iva pari pur natix jatnbfidvipe samdrsyatc / . (7) at ha 

bhagavdn mahdvairocanah smvdkdiadhdtusaddvast hi takdyavd licit tax/ajrah / 
(S) sarvatathdgatasamavasaranaiayd sarvavajradhdtvavabodhanajiidnasat- 

Ivah / .(/5). jiidnam . sarvalathdgaiah //. vairo- 

cantt . (17) bhagavnn rnahdbndhicittah samantabhadro mahdbodhi- 

sattvah sarvaUilhdgatakdyeju vijahdra // at ha sarvalat hdgatair idam bud- 
dhakfctram tad yathd tilabimbam iva paripurnam / ,8 ° 

*‘(l) Thus have I heard at one time. (2) The Reverend Lord. 

(3) Vairocana of great compassion.(I) dwelt in the palace of the 

king of the deities of the uppermost stratum of the region of forms (&% 

resided in by all the tathdgatas . (5) Together with 

ninety-nine hods ((|l||ft) of bodhisattvas . ((>) and tathdgatas to be 

counted by (the number of) the sands of the River Gafiga, he appeared 
in the Jambudvipa Continent filling (it) as (sesame seeds fill) a sesame 
husk. 

(7) At that time, the Reverend Lord Mahavairocana, who is the 
adamantine (aggregate of) body, speech and mind which perpetually 
resides pervading the whole sphere of the sky, (8) who is, as the complete 
aggregate of all the tathdgatas (— WAlJfc), the being of the wisdom ($*$. 
RJft) which makes people aware of the whole of the adamantine realm 

(4R I J5P) .(15).who is the wisdom itself.who is the 

one and whole tathdgata (— ., who is Vairocana,.(17) 

the Reverend Lord, the great mind of enlightenment (SUSHI'), the great 
bodhisattva Samantabhadra (ifdwelt in the hearts of all the 
tathdgatas (—tfjtol#). 

(St) Sanskrit text relit, by K. Hoiiuclii; 1~I7. 
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Now, this district of the buddha was filled with all the Ialhagatas as 
(sesame seeds fill) a sesame husk.” 

It is obvious that this “palace of the king of the deities of the uppermost 
stratum of the region of forms” ( [akanifthadevarajasya bhavana (£3 
corresponds to “the palace of the grand adamantine sphere of the reality” 
of die Vairocanabhisambodhi-sutra (sec p. I9G). it is to he 
noticed, however, that the former is limited to the uppermost stratum ol the 
region of forms (< akanifthadeva gift which is a kind of space and is at 
the same time a stage of deepness of meditation, while the latter is the un¬ 
limited sphere of the reality (< dharwadhdtu 

Here, the ultimate reality is expressed as the substantial aggregate of all 
the tathdgalas. The word sarvalatlidgata (—j?JjQI£fS) is essential to an under¬ 
standing of the image of the world of the Tattvasawgrahadanlra. When it 
is used in the singular, it means Vairocana Tathagata who is the central deity 
of the rnandala. When it is used in the plural, it means all of the inumcrable 
tathdgatas filling the whole wot Id. These tat hagai as as an aggregate constitute 
a substantial matrix called “the adamantine sphere" (vajradhdtu -rfeWW) or 
the world of reality. Thirdly, the word sarvalatlidgata is used in the plural 
or in the singular indicating the five buddhas or each of five buddhas who 
constitute the whole lajradhdtu-mandala as representatives of all of the in¬ 
numerable Ialhagatas. In accord with the way of thinking found in the Tatlva- 
sa nigra ha-1 an Ira, if A represents a group B, A is nothing other than B. There¬ 
fore, the five Ialhagatas as five sarvatathdgalas are nothing other than all the 
innumerable Ialhagatas. This process of thinking was indispensable as the 
ultimate reality of the Tat tvasathgra had antra had to l>e limited and made 
visible as the Vajradhdtu-niandala of five Ialhagatas so as to enable people 
living in this world Jambudvipa to imitate it homologously and unite them¬ 
selves with it on the basis of the Tannic logic of yoga (see p. 171). 

The world of reality itself is tlicistically called Mahavairocana; and in 
correspondence to the idea of the dharmakdya of Vairocana in the Vairo- 
candbhisambodhi-sulra , it exists perpetually. However, when it was located 
in “the palace of the king of the deities of the uppermost stratum of the 
region of forms", it was the reality yet to be limited and was not manifested 
to people living in the Jambudvipa. There, it was a kind of imaginary or 
ideal existence as is assumed from the expression “dwelt in the hearts of all 
the Ialhagatas". 

The second scene of this mystic drama is laid in this world of Jambudvipa. 
Vairocana who descended from the Akani$tha heaven shows himself for a 
moment as Sakyamuni T athagata on the earth. 

Bodhisattva Sarvarthasiddhi (— UMStfcSC-gSI), that is, Sakyamuni immedi¬ 
ately before the attainment of enlightenment, having completed entirely the 
necessary process of accumulating two kinds of merits, viz. moral and intel- 
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leciual, was sitting on tlic seat o( enlightenment ( bodhimanda and 

was absorbed in the trance of no movement (dsphdtiaha-samddhi 
having stopped all the movements of his body, speech and mind and even 
having stopped breathing. All the tathdgatas make their appearance to the 
bodliisatlva and awaken him with the following words: 

hathaiii hulapulrdmiltardth samyaksatiibodhim abhisambhotsyase yas tvarii 
sarvnlatlidgalatatlvdiuibliijnalayd sarvaduhkardny ulsahasili // (33) 

"<) son of a noble family! How can you attain the highest and complete 
enlightenment, you who arc enduring all kinds of difficult deeds (9&fr) 
without knowing the truth of all the lalhdgalas}" 

The bodliisatlva, recovering self-consciousness and coming back from the 
trance, asks the lalhdgalas the way to attain the truth and the proposition of 
the truth itself as follows: 

bhagavantas talhdgatd djndpayata hathatii pratipadyami hidrsam lallvam 

m a 

"O Reverend I.oull Tell me, how and what kind of truth shall 1 at- 
tain? ,, < 3(, » 


All the lalhdgalas , accordingly, teach him the so-called 'five-stepped process 
of attaining enlightenment ( pancdkdrdbhisambodhi-krama X-ffljX-fl'ill). The 
bodhisaltva practises as he was taught and attains the highest and complete 
enlightenment on the spot and becomes Vajradhatu Tathagata (<feMW6lI^). 
Here we notice that the Mahayanic ideal of strenuous ellort (fitff), which had 
been proposed by the lairocandbhisambodhi-sutra, was surpassed by the 
awakening words abovementioned. Thus, the Tantric ideal of cjuick attain¬ 
ment of enlightenment through the easy practice of yoga was declared 

on the basis of a clear methodical consciousness. 

The method of attaining "the truth of all the lailidgatas ”, that is, the 
ultimate truth is shown here, and the bodliisatlva Sarvarthasiddhi actually 
attained the ultimate truth by this method. Therefore, we can observe the 
ultimate truth itsell and the method of attaining the truth in his 'five-stepped 
process of ataining enlightenment’. 

Each of five steps constituting the whole process are composed of the 
following three factors: 

(a) a step of instruction for observing the truth given by all the talhd- 
gatas. 

(b) a man fra (mystical spell) which can be substituted for (a). 

(c) Sarvarthasiddhi s perception of the truth shown in a concrete, sym¬ 
bolic figure as the result of (b). 

(35) lloiiii*lii’s uxi, )H. 

(3G) llnrimhi. ibid. 19. 
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For example, the passage which corresponds with the First step, viz. so- 
called ‘piercing into the mind of enlightenment' (ifljji! ItJJl.fr) is described as 
follows: 


evam ukte sarvatathagatds lath bodhisattvam ckakanthenaivam ahuh / 
pratipadyasva kulaputra svaciltapratyavck$anasamddhdncna prakrtisid- 
dhena rueijaptena mantreneti // 

Orii cittapralivedham karotni // 

athn bodhisattvah sarva Ini hagai an cvnm aha / djndtam we bhagavan - 
las iathdgatdh svahrdi candramandaldhdram pasydmi / ,37 ' 

"When (the bodhisattva) asked (the question) abovementioned, all 
the tathdgatas told the bodhisattva in unison as follows: 

‘Attain (the mind of enlightenment first) through the meditation of 
observing your own mind carefully, by reciting the following mantra, 
as many times as you like, the efficacy of which is established by 
nature. 

Oth cittaprativrdharh karomi 

(Om I will pierce my mind into its bottom.) 

Then, the bodhisattva said to all the tathagatas as follows: 

T was taught. O Reverend Tathdgatas ! I see the appearance of the 
lunar disk on my heart/ 

Here, we must notice first the fact that svacittapralyavck$anasamddhdnena 
and prakrtisiddhena rueijaptena mantrena are appositional. Flic word praty - 
avckjana instantly reminds us the process of observing each of the one hundred 
and sixty monadic minds individually as we have explained in the previous 
chapter. In the Vairorandbhisaihbodhi-sdlra, one was able to "pierce one’s 
own mind to its bottom’’ and attain the completely purified mind of enlighten¬ 
ment only by completing the entire process of accumulating "infinite materials 
of both meritorious deeds and knowledge for an unimaginably long period of 
hundreds of thousands of millions of innumerable aeons" (see p. 181). Here, 
however, the mantra " Om I will pierce my mind into the bottom" replaces 
the entire process. This is not astonishing, however, for a Tantrist, for 
the simple reason that a mantra has such a miraculous efficacy by nature 
(prakrtisiddha ). The laborious process of promoting one’s own mind by 
observing layers of one hundred and sixty monadic minds incessantly and by 
overcoming them through actual deeds for the benefit of others, which con¬ 
tinues for nearly eternal period of the three great uncountable aeons, was 
thus replaced by an easy practice of simply reciting a mantra as many times 
as one likes. Here, even vpdya, our direct and actual exertions for the benefit 
of others, was replaced by a symbolical deed, not to speak of prajnd, a mental 
operation of observing the essencelcssncss ( suyata 3?f±). Herein we find a criti- 


(37) Iloriiiclii. ibid. 20-21. 
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cal turning point from Mahayana Buddhism or especially the Vairocanabhi- 
samhotlhisutra to Tantrism. 

In addition, the attainment of the mind of enlightenment is depicted sym¬ 
bolically here through the appearance of the lunar disk on the heart. This 
means that, if one can manipulate the symbolic figure which appears in his 
mind in meditation, one can conversely control the world of reality through 
it. This idea of controlling the world of reality through the manipulation 
of symbols is represented in the five-stepped process of attaining enlightenment 
which can be summarized according to the three factors above-mentioned as 
follows: 13 "* 

I. T he step of piercing into the mind of enlightenment (iifijilStt-'ll')* 

(a) "Attain (the mind of enlightenment first) through the medita¬ 
tion of observing your mind carefully.” 

(b) Otii cittaprativcdham knromi. 

(Oi/i I will pierce my mind to its bottom.) 

(c) “I see the appearance of the lunar disk on my heart.” 

II. T he step of realizing the mind of enlightenment (f$??$!'!L,'). 

(a) "(Your) mind (thus imagined) is (nothing but the universal 
mind) shining by its own nature ( prkrtiprablmsvara fltfcffifp)* ’ 

(!>) Otii bodhicittam ut pit day ami 

(Oth I will make the mind of enlightenment arise.) 

(c) Sarvarthasiddhi actually made the mitul of enlightenment arise 
through reciting the mantra (b) which is by nature efficient. He 
says: ”1 see that the appearance of the lunar disk is nothing but 
the lunar disk itself." 

III. The step of realizing the adamantine mind (|k&M«Cz). 

(a) "This is the heart of all the tathagatas for you. You actually 
made your mind of Samantabhadra (ftH'Cz) arise. So as to make 
this arisen mind firm, you should imagine the figure of a vajra- 
pcstle in the lunar disk of your heart through reciting following 
mantra 

(b) Otii liftha vajra. 

(Oth Stand up! O Vajra!) 

(c) “I see the i/fl/ra-pestle in the lunar disk.” 

IV. The step of realizing the adamantine body 

(a) "Make this adamantine mind of Samantabhadra (which is com¬ 
posed) of all the tathagatas firm through the following mantra.” 

(I>) Otii vajrdtmako 'ham. 

(Otii I am of the essence of the adamant.) 

(38) Iforiutlii. ibid. 2«»_20. 
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(r) The whole adamantine sphere ( vajradhatu composed of 

the bodies, speeches and minds of all the lathagatas pervading 
the whole sphere of the sky enters into this adamantine exis¬ 
tence ( sattvavajra (of the bodhisaltva Sarvarthasiddhi) 

through the l>cnefu of all the lathagatas. He is invested by all 
the lathagatas with the consecratory name ‘Vajradhatu’ (^H 1 !#)* 
He says: "O Reverend Tathagatasl I see myself as the body 
(composed) of all the lathagatas 

V'. The step of the body of a buddha completed (flMJ'PKB). 

(a) "Imagine yourself as ‘the adamantine existence’ (sattxuwajra) 
which is equipped with all the most excellent aspects (of the 
whole universe) and (at the same time) the figure of a buddha 
(as the centre of the universe)." 

(b) Om yathd sarvatathdgatds tathdham. 

(Om As all the lathagatas arc, so am I.) 

(c) Thus, Vajradhatu Bodhisaltva attains the highest and complete 
enlightenment. 

Here, with this fifth mantra , "the truth of all the lathagatas", that is, the 
ultimate truth is indicated. This mantra is nothing other than the universal 
formula through which anyone can attain enlightenment quickly and easily 
within his very lifetime (ihaiva janmani). As was mentioned above (sec p. 171), 
this formula was interpreted by the subsequent Tantrists as follows: 

"If the individual existence and the ultimate reality are homologous, 
they are one and the same.” 
therefore: 

"If the individual existence successfully reorganizes itself to be homologous 
with the ultimate reality, the former can unite itself with the latter.” 

This is what we call ‘the logic of Tantrism* or 'the logic of yoga \ This 

entire process of five steps itself provides an example of this logic. As the 

bodhisaltva Sarvarthasiddhi recited the fourth mantra "Om vajrdtmako 'ham" 

(Om I am of the essence of the adamant), which controls the world of reality, 

the entire adamantine sphere ( vajradhatu the ultimate reality itself, 

entered into "the adamantine existence” which is the symbolic representation 

imagined in his mind. Thus, "the adamantine existence” was completed as a 

symbolic system representing the adamantine sphere in miniature. Then, he 

imagines himself as identical with this symbol which is "equipped with all 

the most excellent aspects” (sarvakaravaropetam). It is to be noted that the 

word sarvakaravaropetam refers to the dharmakdya of a buddha or the whole 

• 

world of reality, while the word buddhabimbam ("equipped with the figure 
of a buddha") refers to a buddha of sambhogakdya (the body of enjoyment) 
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which is the centre of the world and is equipped with thirty-two lak$anas 
(JH'lMUfl) and eighty annvyanjanas (A+ttlT). Recitation of the fifth mantra 
"Om yallid sarvalathdgalds tathdham" (Om as all the tatlidgatas arc, so am i) 
makes him realize that he himself is homologous with, and therefore identical 
with the aggregate of all the tallulgatas or the entire adamantine sphere as 
he is identical with the symbolic figure which is the miniature of the ada¬ 
mantine sphere. Thus, he. while retaining the individual ‘ figure” as the 
centre of the world, becomes the entire world of reality itself. In this manner, 
he, the individual existence, successfully united himself with the ultimate 
reality through the catalytic action of "the adamantine existence", a system 
of symbols consti uc ted mechanically through the recitation of mantras and 
the imagination of symbolic figures. After this, anyone can reorganize himself 
mechanically through reciting mantras and imagining symbolic figures into a 
symbolic system which is homologous with the ultimate reality, and conse¬ 
quently unite himself easily and quickly with the ultimate reality. 1 hits, the 
secret of the quick attainent of enlightenment was revealed. 

The bodhisaliva Sarvarthasiddhi attained enlightenment in this manner 
and became Vajradhatu Tathagata (&H’l#6ll*fc) who was concurrently Sakya- 
muni Buddha who attained enlightenment on the seat of enlightenment 
bodhi-manda gi*21«) under a bodhi- tree on the bank of the River Nairan* 
jana in the suburbs of Ciaya. As soon as Sarvarthasiddhi became the buddha . 
all the tatlidgatas led him away from this world to "the pavillion with the 
pinnacle of adamantine jewel" (vajrainaniratna.<ikharakutdgdra 
$JIK1) situated on the top of Mt. Sumcru in order to enthrone him as the 
creator of the whole universe ( vuivakarman) as the representative (sarvatath- 
a gat a, sg.) of all the tatlidgatas (sarxmtathdgata, pi.). 

In the third scene of this mystical drama, all the tatlidgatas arriving at 
the palace nominate Vajradhatu Tathagata, that is, Vairocana for the position 
of their representative making him ascend the lion-seat as the representative 
of all the tatlidgatas (sarvatallidgatasimhasana) and sit on the throne facing 
in all the directions. 

Subsequently, the four tatlidgatas, viz. Ahfobhya (P>J$]), Ratnasambhava 
(#4), LokeSvararaja (UtB&E) and Amoghasiddhi (T3 ?f££C) nominate them¬ 
selves for the position of representatives (sarvatathdgata) of all of the innumer¬ 
able tatlidgatas and sit on all sides of “the Reverend Lord Sakyamuni I ath- 
agata". Thus, the five tatlidgatas constituting the adamantine sphere were 
selected. 

According to the Tantric way of thinking, ‘when A represents a group B, 
A is identical with the whole of B\ Therefore, these five tatlidgatas arc 
nothing other than all of the innumerable tatlidgatas filling the whole world 
of reality. In other words, the ultimate reality, with Sakyamuni Buddha as 
its nucleus, appears itself as the aggregate of five tatlidgatas. Just as a trans¬ 
parent solution gels when a drop of reagent is added, as the process of self- 
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realization progresses further, the ultimate reality makes its appearance finally 
as the l ajradhatu-rnandala of thirty-seven deities high above the world of 
human beings. 

We can illustrate this process of self-realization of "the adamantine sphere" 
as follows (fig. 3): 


seem* iii srenr i 

top of Mt. Sumcru Aknnisthn Heaven 

Vajramnniratnniikhora - akunisI hailr\nnijnsya hharana 



"The adamantine sphere”, the world of reality as the aggregate of all the 
innumerable tathagatas can be expressed by two concentric circles. The inner 
circle corresponds to the central circle of the tnantfala of the Vairocanabhi- 
sambodhi-nitra (fig. 1) and represents Vairocana Tathagata. The outer circle 
corresponds to the centre and inner two layers of fig. 1 or the inner circle (A) 
of fig. 2 within which there is no difference of brightness. When this "ada¬ 
mantine sphere" is situated on "the palace of the king of the Akani§tha deities” 
(ahanifthadevarajasya bhavana ) (scene i.), these two circles are drawn with 
dotted lines as the sphere has not yet made its appearance to us existing on 
earth. When Sakyamuni Buddha, who can also be represented by the central 
circle of fig. 1, appears on the earth after completing the process of accumu¬ 
lating merits over the three great uncountable aeons, the concentric circles 
of "the adamantine sphere" descend from the Akani$tha heaven, its inner 
circle overlapping with the circle of Sakyamuni is solidified and* Vairocana, 
who is an imaginary or ideal being in the Akani§tha heaven, is actualized 
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for the first time when he descends to the eartli synchronously with Sakya- 
nutni's attainment of enlightenment (scene ii.). 

'Die world of reality which has descended to the earth springs up to the 
top of Mi. Stiineru in the next moment and disappears from the earth. Here 
at “the pavillion with the pinnacle of adamantine jewel” (scene iii.), the world 
of reality actualizes itself as the Vajradhdtu-maiidala, viz. the aggregate of 
five tnthdgatas or five families of tnthdgatas. Only when "the adamantine 
sphere” as the aggregate of all the innumerable tnthdgatas is concretized as 
the aggregate of five tnthdgatas , can we imagine it and make ourselves homolo¬ 
gous with is through the manipulation of symbols. 

Here, it must again be noted that this mandala of the Tat Ivasam gratia- 
tantra does not contain any distinctions of brightness and that for us who 
live on earth it exists externally. Homogenuity and externality arc the two 
special features of the mandala of the religion of yogins or sitting meditators 
who attempt to unite themselves with the external absolute through the yogic 
practice. 

ii. 'I he New Concept of Quick Attainment of Enlightenment 

Having noted this process of the self-development of "the adamantine 
sphere” which descends from the Akani$tha heaven to the earth and springs 
up in the next moment to the top of Ml. Suineru just like a ball bounded on 
the floor, we may possibly interpret the image of the world of the Tattva- 
sathgrahadantra in the same way as we interpreted the world of the Vairo- 
candbhisathbodhi-sutra, attaching importance to our world, Jambudvipa. 

Sakyamuni appeared on the earth as a buddhn after completing “all kinds 
of difficult deeds" over the period of the three great uncountable aeons. By 
becoming a buddha, he made himself the nucleus of “the adamantine sphere”, 
and made “the adamantine sphere” which had existed as dynamis or as an 
ideal or possible being actual in its turn as the Vajradhdtu-maiidala composed 
of five tnthdgatas or five families of tnthdgatas. “The adamantine sphere" or 
the universal buddha Mahavairocana perpetually exists pervading the whole 
universe, but it is not significant for us until it actualizes itself as a maintain 
visible to us. 5,670,000,000 years subsequent to Sakyamuni, Maitreya Buddha 
will appear on earth, make himself Vairocana, the centre of the world of 
reality, and thereby cause the world of reality, the universal buddha Maha¬ 
vairocana to shine forth. Similarly, innumerable buddhas will appear on the 
earth (Jambudvipa) one after another, and Vairocana will continue shining 
at the centre of the universe. We also in our turn, after completing the 
process of accumulating two kinds of merits over the period of the three great 
uncountable aeons, will appear on earth as buddhas and cause the world 
of reality to shine forth. Therefore, everyone of us is responsible for the 
existence of the world of reality and is requested to continue incessantly both 
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moral and intellectual clforts for the sake of others and ourselves. 

'I'llis romantic interpretation is not untenable. In fact, the thousand 
buddhas of this aeon (bhadrakalpa fWj) are waiting for the time when they 
will attain enlightenment and make the whole mand<*l<* shine forth as the 
centre of the world of reality. On the other hand, however, a completely new 
method of attaining enlightenment is also presented here. The Mahayanic 
ideal of attaining enlightenment through difficult deeds has been rejected by 
the awakening words abovementioned (see p. 199). the meaning of which is 
as follows: 

"If you do not know the truth of the universe, you can not attain en¬ 
lightenment even thought you complete the entire process of accumulating 
merits over the three great uncountable aeons." 

One can attain enlightenment not by accumulating merits but by realizing 
the ultimate truth which was revealed as the fifth mantra of the five-stepped 
process of attaining enlightenment Sakyainuni’s actual attain¬ 

ment of enlightenment was not a result of the completion of the entire process 
of accumulating merits, but rather a result of the practice of the five-stepped 
process of attaining enlightenment. His accumulation of merits had nothing 
to do with his attainment of enlightenment structurally. In the Tattvasam - 
graha-tantra, an individual existence is requested structurally to do nothing 
more than provide the mouth which recites mantras , the mind which imagines 
symbolic figures and the hands which bind finger-postures ( mudrd fll#*). The 
ultimate reality had already appeared at "the pavillion with the pinnacle of 
adamantine jewel” on the top of Mt. Smncru ns the Vajradhdtu-mandala of 
thirty-seven deities. 

The Tattvasamgraha-tantra mentions four kinds of mudrds, viz. maha * 
mudrd that is, the thirty-seven deities expressed in pictures or statues, 

samayamudrd the hand-postures expressing these deities by assum¬ 
ing the emblems of each of them, dharmamudrd that is. the mantras 

or syllables (bija which indicate each of these deities and karmamudrd 

hand-postures expressing actions of each of these deities. Each of 
these four kinds of symbols can serve as a substitute for the deities which 
they symbolize. The symbol is identical to the symbolized. Through the 
monumentous fact of Sakyamuni’s attainment of enlightenment, the ultimate 
reality has been actualized as the Vajradlidtu-mandala of thirty-seven deities. 
If one recites the five mantras of the five-stepped process of attaining enlighten¬ 
ment and imagines the transformation of the symbolic figure in one’s mind, 
one instantly enters into the centre of the mandala and attains enlightenment. 
Or if one imagines figures of thirty-seven deities in one’s mind, recites mantras 
or syllables of each of these deities and binds hand-postures (mudrd) of them 
in regular succession, one can transform oneself into symbolic representation 
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of “the adamantine sphere” and unite oneself with it on the spot as one is 
completely homologous with it. Since Sakyamuni has attained enlightenment, 
we need not perform any deeds of accumulating merits. This is the new 
concept of <|uick attainment of enlightenment which is completely antithetical 
to the Mahayanic idea ol the gradual attainment of enlightenment advocated 
in the Vairocandblnsambodhi-sutra. 

In the Vairocandbhisambodhi-sutra , both prajiia, the wisdom of observing 
cssencelcssness (tunyatd and upaya, actual deeds performed through 

compassion (koruna for the benefit of others, were indispensable in 

allowing a person to exist in the world of reality. Unlike prajiia, upaya could 
not be substituted by a symbol as it was actual and direct to the end. The 
practice!* of the Tol tvasa/hi>raha-tnntra very easily passed over the ridge which 
the Mahayanic practice! of the I’airocandbhisaihbodhi-sutra did not dare pass 
over, his yogic manner of thinking allowing him to do so. As we have already 
mentioned (sec p. 1(58), the follower of the Tattvasamgraha-tantra is a solitary 
yogin confronting the absolute by himself. For him the actual world, society 
or the existence of others is of no significance. For him capabilities, ethical 
or religious efforts and even the friendliness and mercy towards others (&J(8), 
that is. the essential virtue of Mahayana Buddhism, arc not at all necessary. 
This feature of Tantrism is the most clearly expressed in the following passage 
which mentions the advemitiousness of such capabilities as qualifications for 
entering the Vajradhdtu-mandala: 

“Then. I will show the extensive ritual of entering into the Grand 
mandaln of the lajradhnlu and other (rituals) for an adamantine disciple. 

First of all. the purpose of entering (into the Vajradhntu-mandala) 
is to attain the aim of the highest accomplishment of saving all living 
beings of the world without remainder and without leavings, and making 
them all prosperous and comfortable. In this case, it should not be 
decided whether or not he is competent for entering into the Grand 
man do la. What is the reason? 

O Reverend Tathagatas! There might be some people who commit 
great crimes. However, once they see this Grand mandaln of the l ajra- 
dhd/ii and enter into if, they will get rid of all the crimes. 

O Reverend Tathagatas! There might be some people who are covet¬ 
ous of all kinds of food, drink and objects of sense, who hate religious 
precepts (samaya ZHflfcllft) and who are not competent for preparatory 
rites. Nevertheless, once they enter into this (Vajradhdlu-mandala), all 
the desires will be fulfilled completely even for them as things are effected 
in conformance with their desire (in this mandaln). 

O Reverend Tathagatas! There might be some people who indulge 
in all kinds of dances, songs, comical or lascivious dances, food and games, 
entering into the mandalas of the families of heretical deities without 
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realizing the truth through the clear understanding of the Mahayana of 
all the lathagalas. They do not enter into the mandala of the family of 
all the tathdgatas which is the aggregate of those which fulfill all the 
desires and which brings about the highest pleasure, satisfaction and joy, 
as they are frightened by the fear of moral precepts. For these people 
who face the evil m and alas, it is suitable to enter into the Grand 
mandala of the Vajradhatu as they can enjoy the pleasure and happiness 
of the highest accomplishment of all the pleasures and joys, and turn 
back from the way leading to all evil states. 

Furthermore, O Reverend Tathagatas! There might be some virtuous 
people who, wishing to attain the enlightenment of a buddha by means 
of the highest accomplishment of precepts, concentration of mind and 
wisdom, make efforts on the (four) stages of meditation, (eight kinds of) 
getting rid (of attachments) and so on. Still they might be afflicted (not 
getting enlightenment). For them, the state of all the tathdgatas is not 
difficult to attain simply by entering into the Grand mayujala of the 
Vajradhatu on the spot, much less the other accomplishments.’ ,80) 

Thus, the new concept of quick attainment of enlightenment (B|J#/&f$) 
was declared definitely and logically as the antithesis of the Mahayanic ideal 
of the gradual attainment of enlightenment through the accumulation of 
moral and intellectual merits. The secret of the quick attainment of enlighten¬ 
ment was actually presented to everyone in a logically thorough manner. 
However, this logical thoroughness, extreme easiness and quickness of attain¬ 
ing enlightenment, and the structural advcmiiiousness ol moral and intel¬ 
lectual efforts, in short, all the features of this Tantric concept of quick 
attainment of enlightenment effected the dissolution of the religion of the 
Tattvasawgraha-tanlra itself. When it declared "the truth of all the tatha- 
galas" or the universal formula of cpiick attainment of enlightenment tri¬ 
umphantly, it found itself standing on the brink of the dizzy precipice of 
nihilism. This religious vacuity undoubtedly caused great uneasiness in the 
minds of subsequent Tantrists and drove them to the opposite extreme. In 
fact, a group of Tantrists who were the orthodox inheritors of the religion 
of the Tattvasamgraha-tantra took as their recourse the hideous and repulsive 
cult of cemetery (imaiana). 


IV. The Hevajra-tantra: Buddhism of Cemetery 


i. The Group of Yoginis: the New Matrix of Enlightenment 

'I he most definite description of the religion of Buddhist immigrants to 


(39) Horiuchi, ibid. 210-213. 
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'the cult of cemetery (smasdna centered on a group of yoginis (yogini - 

cakra J&fell can be found in a passage of tlie Hcvajradantra (HV. I.v.4.~~' 
8.), which lias been reconstructed by D.L. Snellgrove as follows: 

nnt<hah pnncakuldniti kathyate mokfahetuna // 
vajretta mudtyatc 'nrna mudra tenabhidhiyate // (4) 

I'ajru rtuhna lalha Karma Tathagata Rainaiva ca // 

Ituldni puncavidhdny dluir uttamdni mahakrpa // (5) 

I'uj re Dombi b haven mudra Pad me Narti talhaiva ca // 

Karmani Rajahy Cihhydld lirdhmani ca Tathdgatc // (6) 

Rattle Canddlini jtleyd paiicamudrd viniicildh // 
tathdgatahulam caitat sainkjcpcndbhidhiyatc // (7) 
tathatdydm gat ah irimdn dgntai ca tathaiva ca // 
anayd prajnayd yuhlyd tathdgnto ’bhidhiyatc // (8) <401 

"(4) In order that one may gain release, these Mudra are identified 
with the l ive Families. She is called Mudra or Sign, because she is signed 
with the Vajra. 

(5) Vajra, Padma, Karina, Tathagata, Ratna; these arc known as the 
Five Families supreme, O thou of great compassion. (0 and 7) These then 
arc their five Mudra: Dombi for Vajra, Narti for Padma, RajakI for 
Raima, Hrftlimani for Tathagata, and Canclfdini for Ratna. For short, 
they arc called the families of the tathdgatas. (8) He enters supreme 
reality, he the Blessed One, and conies just as he went, and so on account 
of this play on words, it s as Tathagala lie's known. M < 4,) 

However, this reconstruction, especially verse 6. the essential part of this 
passage, is difficult to support on the basis of the manuscripts' 42 * we have 
examined thus far. We would reconstruct it as follows: 

(40) I). I.. Snellgiovc, The Hcvajra Tantra A Critical Study. Tart II, |>. 1G. 

(41) Snellgrove. ibid. Part If. p.61. 

(42) MS belonging lo the University of Tokyo, No. 511 (dated 1595 A.D.) 

vajram dombi bhavet mudui padmarh tli tathaiva ca / 
hatma rajaki sadakhyntd brahmani ca tathdgati / (11b. 2—3) 

MS belonging to the University of Tokyo, No. 509 (dated 1830 A.D.) 
vajrarh (Iambi bliavyan mudui padma naitti tathaiva ca / 
karmma rajaki sadAkhyata hr Ah man i ca tathagati // (8a. 1—2) 

MS belonging lo llie University of Tokyo, No. 512 (dated 1844 A.D.) 
vajram dombi bhaven mudra padman nartli tathaiva ca / 
karma rajaki sadAkhyata brahmani ca tathagati / (9b. 6—10a. 1) 

MS belonging to the University of Tokyo, No. 510 (noi dated) 
vajram dombi bhave.n mudui padmam natlt tathaiva ca / 
karmma ramjaki (?) samakhyata brahmani ca tathagata ff (7b. 5—0) 

MS belonging to the University of Kyoto. No. 2252787 (dated 1911 A.l).) 
vajra dombi bhaven mudra fradma nartli tathaiva ta jj 
karma rajaki samakhyata brahmani ca tathagati (8a. 8—8b. 1) 
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mudrdh paiicakuldniti kathyntc mok$ahctund / 
vajrcna mudryatc ’nena mudra tcndbhidhiyalc //•!// 
vajrapadmam lathd karma talhdgatam ratnam eva ca / 
kulani pancavidhany dhur uttamdni mahdkrpa //5// 
vajrarii dombx bliavcn mudra padmatii narti lalhaiva ca / 
karma rajaki samdkhydtd brdhmani ca lathagati //G// 
ratnam canddlini jiicyd paiicamudrd viniscitah / 
tathdgatakulam caitat samkfependbhidhiyatc //7// 
tathalayd gatah irhndn dgalai ca tathaiva ca / 
array a prajnayd yuktya tathdgalo 'bhidhiyate //8// 

This reconstruction oilers a clear vision of a new stage of Tantric Bud¬ 
dhism which has overcome successfully the unrealistic or ideal character of 
the religion of the Tattvasamgraha-tantra and has recovered religious 'sub¬ 
stantiality' on the basis of the psychological and physiological strain ex¬ 
perienced during the hideous and, at the same time, enchanting cults of the 
group of yoginis. We can translate this passage as follows: 

"The fact that the five mudrds (which constitute the group of yoginis) 
are nothing other than the five families (of tathdgatas constituting the 
Vajradhdlu-manclala of the Tattvasamgraha-tantra 14 *') is declared to be 
the cause of (attaining) liberation. She (that is, a yogitri) is called mudra 
or sign as she is signed with an adamant (vajra) (4). 

Vajra, Padma, Karma, Tathagata and Kama are said to be the five 
highest kinds of families, <) you of great compassion (5)1 

The mudra Dornbi is (nothing other than) the Vajra (-family), and 
likewise, (the mudra) Narti is (nothing other than) the Padma (-family). 
(The mudra) Rajaki is said to be (nothing other than) the Karma (-family), 
and (the mudra) Brahmani is (the mudra who is nothing other than) the 
Tathagata (-family) (6). 

Candalini is known to be (nothing other than) the Ratna (-family). 
(Thus,) five families are set down. In short, (the whole of) this (world of 
reality which is the aggregate of these five mudrds or five families) is 
(nothing other than the centre of the world i.e.) the Tathagata-family (7). 
( The I.ord Hevajra), the auspicious one, who has gone to reality ( tathatd), 
and who has come back from (the reality) is called tathagata because he 
is united with prajiid (the wisdom of enlightenment which is at the same 
time a woman called mudra or an aggregate of those mudrds, that is, 
yogini-cakra) (8)." 

(43) In the Hei>ajra-lantra, the inntidnln is described in conformity to tlie Tnltvasamgraha- 
tantra. ynthd Taltvasnmgrohc mandnlavidhis tathd kartai’yam // "The ruandala -ritual 
should be performed as it is given in the Tattvasamgraha." IIV. II. v. 37. SncIIgrovc, 
ibid. Part II, p. 84. Part I. p. 113. 
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In ihe Taltvasamgrahadantra , the ultimate reality appeared in a imagi¬ 
nary, mystical region of the Akani§tha heaven high above the world. Practicers 
should have been able to unite themselves with this ultimate reality very 
easily and very quickly only by reciting mantras, binding mudras (hand- 
postures) and imagining symbolic figures ( samaya in the mind. 

Qualifications, abilities and efforts moral or intellectual were not necessary. 
In short, they did not have to do anything 'religious'. This complete case 
ol attaining enlightenment, however, caused the distinction between the en¬ 
lightened state and the non-enlightcned state to be minimized. Though they 
may attain enlightenment, they would not be able to confirm it objectively 
or subjectively on psychological and physiological grounds. Thus, the methodi¬ 
cal completion of the idea of quick attainment of enlightenment in the 
Tattvasamgraha-lantra resulted in 'religious vacuity*. T his 'vacuity* caused 
strong anxiety, and this anxiety in turn drove them to another extreme; the 
extreme Numinose of the heretical cult of cemetery (imaidna). This provided 
a psychological strain through the hideous, sanguinary and horrible cults of 
a cemetery filled with a putrid smell, as well as the strong physiological stimuli 
of the sexual yogic practice experienced in the group of bewitching yoginis. 
Thus they established the religion of the Hevajra-tantra, the characteristics 
of which were fully indicated in the above quotation. 

In this quotation, the five families comprising the Vajradh<itu-man<Jala 
have been replaced with the group of five mudras or yoginis (fig. 4). 



of the Hevajra-tantra 

the Taltvasamnraha-tantra 


Fig. 4 


Now, “the adamantine sphere" appears not in the lofty, imaginary region 
of the Akani§tha heaven but on earth as a group of yoginis with which one 
can unite oneself actually through sexual yogic practice. The one and only 
God Hevajra who is sexually united with the group of five yoginis is nothing 
other than the dharmahdya (&-#, the body of the ultimate reality) of Vairo- 
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cana who is himself the aggregate of the five families of the Vajradhdtu- 
mandala as well as the one and only being subsuming the whole mantjala. 
A buddha in the dhartnakdya form, constituting both the whole of the man (tala 
and the centre of the mandala, as was referred to in the Vairocandbhisambodhi- 
siitra and the Tat tvasamgraha-t antra in idea only, actually appeared on the 
earth as the demonic God Heruka, alias Hevajra. 

The group of yoginis has decisive reality. It is nothing other than the 
female principle prajnd and in this quotation it is regarded as lalhatd (0t6n). 
It is a new, real matrix in which enlightenment is realized certainly on 
psychological and physiological grounds. Therefore, as is indicated by the 
axiom 'prajnd plus updya is bodhicitta’ (sec p. 180), the God Hevajra, who is 
by himself the male principle updya, is realized as the ultimate reality 
bodhicitta as long as his is united with these yoginis. A practicer who regards 
himself as Hevajra, visiting a group of these yoginis in a place of cemetery 
and practising sexual yoga with them, attains enlightenment on the spot. 

In the Tattvasarhgraha-tantra, the enlightenment should lx* possible for 
anyone, regardless of their personal qualifications or abilities, if only they 
enter into the mandala. In the Hevajrc-tantra, it has become possible for one 
to enter into the tnandala actually. Thus, a concrete method to realize the 
ideal of the quick attainment of enlightenment declared in the Tatlvasam- 
gratia tantra was presented in the Hcvajra-tantra. 

ii. rite Fourth Consecration: The Critical Turn of the Hcvajra-tantra 

In the Ilevajra-lantra, which synthesized the Tantric logic of yoga de¬ 
clared in the Tattvasanigraha-tantra and the cult of cemetery, Tantrism 
developed to its apex. T hough it was a clever device of the author of the 
Hcvajra-tantra to identify the group of yoginis with the I'ajradhdlu-rnandala, 
the matrix of enlightenment, when, following the Mahayanic tendency within 
himself, he regarded each of the five yoginis or rnudrds as completely identical 
with the corresponding families of the Vajradhdtu-mandala, he betrayed, if 
not consciously, the Tantric logic of symbolism. When we say, according to 
the Tantric way of thinking, "if a symbol A symbolizes B, A is identical with 
B” or "when A represents a group B, A is identical with the whole B”, it 
is tacitly understood that A and B are objectively different. Therefore, when 
the author of the Hcvajra-tantra attempted to symbolize the Vajradhdtu of 
five families by a group of yoginis or tnudrds, he should have been contented 
with the fact that a yogini or a tnudrd and a family of the Vajradhdtu are 
different from one another and that the former is only a symbol or a repre¬ 
sentative of the latter. For example, in the first pdda of the verse 5 of the 
above quotation, viz . "vajratii dombi bhaven ", Dombi should have remained 
different from the Vajra-family of the Vajradhdtu serving merely as a repre¬ 
sentative of or a substitute for the latter as was indicated by Snellgrove's 
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reconstruction “Vajra l)oinbi bhavcn". The author of the Hcvajra-tantra, 
however, went beyond himself and regarded Dombi one and the same with 
the Vajra-family. When he did. though perhaps not consciously, he no longer 
placed entire confidence in the Tannic logic of symbolism. He removed the 
distinction between Dombi and the Vajra-family so as to emphasize their 
essential identity, and through this unnecessary identification he made the 
relation between the symbol and the symbolized something metaphorical or 
conventional. It could he assumed that this identification of mudrds and the 
families of the I'ajradhatu was an accidental slip of the pen. However, the 
same tendency of taking the efficacy of symbolism only as metaphorical or 
conventional can he found in the system of consecration peculiar to the 
Htwajra-ltmlra; that is. the fourth consecration. Consecration is the most 
essential cult for a Tantrisi. 

In the Hcvajra-tantra , the system of consecration is composed of follow¬ 
ing four kinds of consecrations: 

(1) acarya-abhijcka consecration to become a master) 

(2) guhya-abhifcka (fiTifcrfRlfi. the secret consecration) 

(3) prajnjiiana-abhifka Tfiffffl, the consecration to acquire prapid- 
wisdom or acquire wisdom through prajfia, a woman) 

(1) calm lhaabhi.scita ('ftPHjfil ffl, the fourth consecration) 

The first is the usual consecration to become a master. It is also called 
hala.ia-abhifcha (the consecration with a pitcher), in which water gathered 
from the five oceans of the world, symbolizing the five kinds of wisdom (Kff) 
which constitute the dharmakaya of Vairocana, viz. bodhicitta (the mind of 
enlightenment), is poured from a pitcher on the top of the head of a disciple 
so as to implant the five kinds of wisdom within him. 

The second is said to be the original consecration of the Guliyasamaja - 
tanlra. The master ( dcarya ) who is identified with Vajrasattva ('adamantine- 
being' who is both the absolute reality itself and a concrete being) practises 
sexual yoga with a beautiful girl of sixteen years old ( mahdmudrd , the material 
aspect of the entire rnandala and at the same time a woman) who was dedi¬ 
cated to him by the dcsciple during her menstruation. The master drops the 
bodhicitta, the mixture of his semen (upaya) and the menstrual fluid of the 
girl (prajfia), into the mouth of the disciple whose eyes arc bound with a 
cloth, and thus implants the bodhicitta within him. 

The third is thought to he the original consecration of the Buddhist 
immigrants to the cult of cemetery, and is performed in conformance with 
the idea of the structure of the human body, thought to be borrowed from 
the cult of cemetery. 

There are two veins (nddi) on both sides of the central or spinal vein 
Avadhuti, viz. I.aland (left) and liasand (right). /,aland conveys prajiid arid 
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Iiasand conveys updya. Through the sexual yoga, bodhiciUa, the mixture of 
prajnd and updya, occurs at the confluence of these two veins. 'Through yogic 
practice, the yogin makes this bodhiciUa ascend through the central vein 
Avadhuti. Avadhuti runs through four cakras (similar to nerve centres), viz. 
nirtndna-cakra, dhartna-cakra, sambhoga-cakra and mahdsukha-cakra which are 
imagined to he located in the navel, in the heart, in the throat and in the head as 
sixty-four petallcd, eight petalled, sixteen petalled and thirty-two pctallcd respec¬ 
tively. As the bodhiciUa passes through these four cakras in regular succession, 
the four kinds of pleasures, viz. dnanda (usual sexual pleasure), param anamla 
(the supreme pleasure), viramananda (pleasure no longer sexual) and sahaja- 
nanda (the innate pleasure) are experienced. The last of these four, which is ex¬ 
perienced when the bodhiciUa attains to the cahra in the head. viz. mahdsukha- 
cakra (the cakra of the great pleasure) is the great pleasure (tnahdsukha 
which is an aspect of the ultimate reality and is nothing other than the state 
of enlightenment.This idea of mahdsukha as the state of enlightenment 
or as an aspect of dliarrnakdya obviously corresponds to the aspect of dnanda 
of brahman, the universal reality of Brahmanic Philosophy, which is equipped 
with three aspects, viz. sat (substantiality), cit (spirituality) and dnanda 
(pleasure). 

In the prajndjiidna-abhifeka, the master (aedrya) makes the disciple prac¬ 
tice in turn sexual yoga with the girl and teaches him the process of promoting 
bodhiciUa allowing him experience himself the pleasures of each stage. This 
process is a homologous miniaturization of the Mahayanic process of accumu¬ 
lating merits over the period of the three great uncountable aeons. 

When the bodhiciUa of the disciple reaches the mahdsukha-cakra located 
in the head, according to the Tantric logic of symbolism, he should enter in 
to the sphere of the universal pleasure, or the ultimate state of enlightenment. 
He should have nothing more to do; still he goes beyond this. 

The disciple, having attained the great pleasure through his yogic practice 
with the girl who was once given to the master, rejoices. He thanks the master 
heartily and gives him a great amount of honorarium. He even offers him 
himself as a slave as well as his wife and children, and subsequently asks to 
receive the fourth consecration. 'The master, according to the Sathputodbhava- 
tantra “will give him the (precious) consecration like a jewel with nothing 
but words, which the disciple will realize later" ( vdcaiva dadydd abhifekarat- 
nam / patent svasamvedayate sa $i§yah (45) //). T he fourth consecration is the 
consecration with words, or Upani$adic teaching of the secret expression in 

(44) For this idea of the structure of the human body, see S. Tsuda. T Pfl BT CO ^ I * 

r «i v V&mtmn': Tokyo. 1974, p.293 f. 

(45) For the Sanskrit text of the chapter of consecration of the Sarhpufodbhai'atantra, see 
S. Tsuda, The Rite of Consecration in the Samputodbhava-tantra, Studies in Ifuddhist 
Thought. Dedicated to Professor Jio Okuda in Commemoration of his Seventy-seventh 
Birthday, Kyoto, 1976. p. 1131 f. 
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the form of maxims. 

According to the Tannic way of thinking, there can be no truth which 
can not be attained through Tantric practice of manipulating symlxds. The 
yogic practice of the third consecration was perfectly successful in symbolyzing 
the world of reality. It should have convinced the disciple that the pleasure 
he experienced in the consecration is nothing other than the universal pleasure 
which is an aspect ol the ultimate reality. There should be no further truth 
to be received through words. Still in the fourth consecration, the truth was 
to be taught with words. Thus the system of the Hcvajra-l antra itself betrayed 
Tantrism. Here, we notice the critical turn, or rather a critical turning back 
from Tantrism to Mahayana Buddhism. 

What was the ultimate truth then? Bu ston (1290-1361 A.D.) offers 
in his dpal bde tnchog sdom pa hbyuh baht dkyil hh/ior gyi cho ga dri rna 
wed pahi chu rgyun, ( * at the following sentence, which appears at the end of 
the Hcvajra-l (mini, as the substance of the fourth consecration: 

idaiii j nan am mahasukfinam vajramandam nabhopamatn / 

virajnm tnokfadath santam pita tc tvam asi svayam // (IIV. 11. xii. 4.) 

"This wisdom is very subtle; it is the cream of the adamant and is like 

the empty sky. 

It is free from the dust (of passion), brings about liberation and is tranquil. 

You arc your self your own father."* 47 * 

Followers of the Hevajradantra were betrayed in the last moment in the 
Hcvajra-l an Ira itself through this verse. In time, however, recovering from 
bewilderment, they again rose from meditation and started on a pilgrimage 
attempting to realize this Upani§adic, enigmatic remark that "you arc your¬ 
self your own father". Since the yogic practice of Tantrism was judged as a 
conventional means only, they had nothing left other than the Mahayanic 
practice through which to s'dve the mystery of this remark. This can be 
attested to by the fart that the system of pilgrimage places ( ptlha ) was very 
quickly consolidated in the short period of transition from the Hevajradantra 
to the subsequent Sanwarodaya-tantra. 


V. The Fate of Tantric Buddhism 

i. The 'Theory of Pilgrimage Places 

The practice of pilgrimage did exist in the time of the Hevajradantra. 
The followers of the Hevajradantra actually visited sacred places of the cult 

(46) The Collected Works of Hu ston, edit. by I.okcsh Chandra. Ja, 593-5~G. 

(17) Snellgrovc. ibid. Part II, 100. Part I, p. 119. 
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of yoginis in quest of a group of yoginis external to them just as the Vajra- 
dhatu-man</ala was external to the followers of the Tntlvasamgraha-tantra. 
They did go on pilgrimages, but, pilgrimage itself was not essential for them. 
If a group of yoginis could have been found nearby, it would have eliminated 
the need for pilgrimage. 

The pilgrimage places (pilha) and names of countries or cities are enumer¬ 
ated though not systematically in the lirvajra-tantra as follows: 

"[vajragarbha uvdea ] / 

he bhagavan he tc mcldpahasthdndh // 
bhagavan aha / 

pithan co pa pi than ca kfetran co pa k Retrain eva ca / 
chandohati copacchandoham meldpakopamcldpakam tathd //10// 
pilavopapilavan caiva smasdnopasmasdnan ca / 

eta dvada&abhumayah / 

daiabhurnisvaro ndtha cbhir anyair na kathyatc //II// 

[vajragarbha uvdea] / 

he bhagavan ke te pithddayah // 
bhagavan aha 

plfhath jdlandharam khydtam otfiydnarii talhaiva ca / 
pitham purnagirii caiva hdmarupam talhaiva ca //12// 
upapitham mdlavam prohtam sindhur nagararn eva ca / 
kfctram munmuni khydtam kfclrath hdrunyapdtaham / 
dcvlkotam tathd h$etram k$elram karmdrapatakam //IS// 
upakfctram kulata proktam arbudaii ca talhaiva ca / 
goddvari himadrii ca upak$clran ca samkfepatah //14// 
chandoham harikclaii ca lavanasdgaramadhyajam / 
lampdkam kdtieikah caiva saurdjlran ca talhaiva ca //15// 
kalihgam upacchandoham dvipait camikaranvitam / 
hokanan copacchandoham samdsendbhidhiyate //!(>// 
pilavam grdmdntastham pilavam nagarasya ca / 
caritram kosalan caiva vindhyd kaumdrapaurikd / 
upapilavam tatsanniveiarii vajragarbha mahdhrpa //17// 
imasdnam pretasam hat am imasdnam codadhes tatah / 
udyanam vdpikdliram upastnaiduam nigadyate //18// <48> 

In this passage, the list of ten kinds of pithas and places whic h correspond 
to them is as follows: 

(1) pilha: a. Jalandhara b. Ocjiyana c. Paurnagiri d. Kamarupa 

(2) upapitha: a. Malava b. Sindhu c. Nagara 

(3) kjetra: a. Munmuni b. Karunyapataka c. Dcvikota d. Karmara- 

pataka 

(48) cf. Snellgrovc, ibid. Part II. p. 21 —24. 
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(I) upakfctra: a. Kulata I). Arbucla c. Godavari d. Himadri 

(!>) chaudoha: a. llaiikcra b. (the place) arisen in the middle of the 
salt-ocean c. Lampaka d. Kancika e. Saura§tra 

(('») upaccliandoha: Kalihga b. tlie island of gold c. Kokana 

(7) pilava: a. (the place) on the boundary of the village b. (the place 

on the boundary) of the city c. Caritra d. Ko&ala 
c. Vindya f. Katunarapaurika 

(8) u pa pilava: a. (the place) near to it 

(9) smasdna: a. (the place) where dead spirits haunt b. the ocean-shore 

(10) upasmasima: a. the garden b. the shore of the pool 

Here, mcldpaha and upamcldpaka which appeared in verse 10 were elimi¬ 
nated. Some of these names of places appear to be imaginary or to be mere 
modifiers; the number of these places is difficult to determine. However, in 
the Saiiwarodaya-tantra which follows the Hevajra-tantra, the system of the 
places of pilgrimage has been consolidated firmly as is shown in the following 
passage of the chapter 9 of the iantra: 

madyamamsapriya uityarii lajjdbhayatiasani ca yd / 
ddkhiihulasambhutdh sahajd ili kathyatc / 
dr sc dese 'bhijdyantc yoginih sevayet sadd //12// 
pilhopapithak$ctropak$ctracchai\dohopacchaudohamcldpakopa 
mcldpakam/ 

imasdnaii copas maid nan ca jarnbudvipc vyavaslhudh //IS// 
pitham purnagirau khydiam pi (hath jdlandharatii talhd / 
odiydnatii talhd pitham pitham arbudam eva ca //1*1// 
goddvary u pa pit am sydt talhd rdmesvard dvayam / 
dcvikotdbhidhdnan ca tndlavan copapithakam //15// 
kdmarupath dxryarii hfetram odrah$clrdbhidhdnaham / 
triiakuny upakfctrarii sydt kosalai copakfetrakam //16// 
kalihga la til pdhayos ca cchandohan ca tathaiva ca / 
kdiicikd copacchandoham him a lay a visefalah //17// 
prelddliivdsini meld grhadevatam eva ca / 
sanrdftrc suvarnadvipc ca itpatneldpahadvayam //18// 
smashtiam pdtalipnlram smasdnath sindhum eva ca / 
marukulalddvayasthdnam upasmasdtia kathyatc //19// 
bahyaptthan talhd khydiam adhydtmath deham ucyatc / 
svadchc nddikdirupatii pithandmeti klrtitam //20// 
tadrupam devatakdram tcnddhydlmavyavasthitih / 
tena tatpindamayam dchath sarvabuddhasamo hy asau //21// 
pitham pramuditd bhumir upapithaih vitnald tathd / 
kfctram prablidkari bhumir arcifmaty upak$ctrakam //22// 
chamloho ’bhimukhi jncyopacchandohah sudurjayd / 
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durahgameti meld syad acaldkhyopamelakam //23// 
ima&anam sddhiunati caiva dharmameghopastnaidnakatn / 
bhumipithadisathsuddhim kathaydmi yathdkramam // 21 // 
pithopapithascvanan nirmalo bhavati mdnavah / 
bhraman nimittam samlakpya nirvikalpena dhimatdh //25// (491 

"A woman who is always fond of meat and spirituous liquors and forgets 
shame and fear is said to be an 'innate woman’ born of the ddhini family. 
T hey are born in each district; (these) yogints should be worshipped at all 
times (12). 

(The places of pilgrimage, that is,) pit ha ('the seat’), upapitha (‘the sub¬ 
sidiary scat ), k$ctra ('the field*), upakfetra ('the subsidiary field’), chandoha, 
upacchandoha, melapaka (‘the meeting-place*), upamclapaka (‘the subsidiary 
meeting-place’), imasdna ('the cemetery*) and upaimafana (the subsidiary ceme¬ 
tery’) arc located in Jambudvipa (IS). 

(Name of places corresponding to these places of pilgrimage is as follows:) 

(1) pitha : a. Ptirnagiri b. Jalaudhara c. OJiyana d. Arbuda (I I) 

(2) upapitha: a. Godavari b. RameSvari c. Devikota d. Malavu (15) 

(3) kfetra: a. Kamariipa b. Odra 

(I) upahfetra: a. Triiakuni b. KoSala (10) 

(5) chandoha: a. Kalihga b. La ill pa k a 

(f») upacchandoha: a. Kanci b. Himalaya (17) 

(7) melapaka: a. Pretadhivasini b. Gyhadevata 

(8) upamclapaka: a. Saura$tra b. Svarnadvfpa (18) 

(9) imaidna: a. Pataliputra b. Sindhu 

(10) upaimaidna a. Marti b. Kulata (19) 

T hus, the external pithas (bdhyapitha) are told; the internal (< adhydtma - 
pit ha) is said to be (the pitha which exists in) the body. It is said that the 
'abode* of a vein in one's own body has the name pitha (20). Its form has 
the aspect of a deity, (viz. a ddkini ); for this reason, it is established ns the 
internal (pitha). For this reason, the Ixxly consists of the Tump’ of them; 
he (who has this body) is equal to (the aggregate of) all the buddhas (21). 

pitha is the (first) stage (of bodhisatfvas called) Pramuditd (‘joyful*). 
upapitha is (the second stage) Vimald ('immaculate'). 
kfetra is the (third) stage Prabhakari (‘radiant’). 
upakfelra is (the fourth stage) Arcifmati (‘flaming’) (22). 
chandoha is (the sixth stage) Abhirnukhi ('confronted'). 
upacchandoha is (the fifth stage) Sudurjaya ('invincible'). 
melapaka is (the seventh stage) Durahgatnd ('far-going'). 
upamclapaka is (the eighth stage) Acald (‘immovable’) (23). 


(*19) S. Tsuda. The Samvarodaya-tantra Selected Chapters, p. 1 Of f. 
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smasdna is (the ninth stage) Sddhumati (‘successful’). 

ttpasmasdna is (the tenth stage) Dharmamegha (‘the cloud of truth ). 

I will speak of the purification of pithas and so on ( , that is, the 
ten) stages (of bodhisattvas) in due order (24). 

Hy resorting to (the places of) pithas or upapitas, one can l>ecotne stain¬ 
less. Wandering (amid these places) and observing (their) features, he 
will become wise and be free from imaginary ideas (25).* ,,fi0) 

In the correspondence of ten pithas and the ten stages of bodhisattvas 
+J&), and especially in the last part of this passage (verses 22—25), we 
can discern the original image of ‘the theory of external pithas. Practicers 
are imagined to have done pilgrimage from one pitha to another with the 
consciousness that they were walking through the Mahayanic process of purify¬ 
ing mind by degrees, if symbolically. Pilgrimage itself was their aim. Accord¬ 
ing to the Mahayanic ideal, they hoped to be able to purify themselves 
through pilgrimage. At the same time, according to the Tantric ideal, they 
hoped to be able to personally testify to the Tantric formula of attaining 
perfection (siddhi jgJty) (juickly through the Mahayanic idea of performing 
difficult deeds. T hus, the followers of the Sariivarodaya-t antra came to be 
alternating practicers of both pilgrimage and meditation. 

However, this Mahayanic idea of going on pilgrimage to 'external pithas\ 
though already a deed symbolic of the Mahayanic performance of "difficult 
deed" (duhhnra J#fr) in its true sense of the word, was almost simultaneously 
replaced with the Tantric idea of ‘internal pithas as is shown in the following 
passage found in chapter 7 of the same text: 

at hat ah sampravakfydmi nddicakra yathahraniaw / 
dvdsaptaiisahasrdni nodi drhdtntgd bhavet //!// 
nddihd upanddindm tdsihii sathdnasamairitdh / 
vimsottatasatarn ndma ndffiprddhdnyam ucyatc //2// 
nddisthdnad ca pithan ca caturvimiatprawdnatah / 

Icsdth madhyr trayn nddya airayanti ca sarvagdh //3// 
pulliramalayc sirasi nahhadanlavahd sthitd / 
jdlandhatasikhasthdne keiaromasamdvahd //4// 
otliydnc dakpne harric nddi tvanmalavdhini / 
arbude prjthavamse lu nddi pisitavdhini //5// 
goddvarivdmakarne nddi sndyuvdhini / 
rdincsvarc bhruvo wadhyc asthi vahali sarvadd //f>// 
devikote sthitd cak$au nddi buhkavahini / % 
mdlavc shandhadvayasthdne nddi hrdayavdliini //7// 
kdmarukak$ayoh sthdne cak$ur vahati sai-uadd / 

(50) Tsuda, ibid. p. 271 f. For the pitha theory of the Sarhvarodaxa lauhn. sec S. Tsuda. 
Theory of Pitha in the Samvata Literature (I). Buzan Gaktiho, No. l(i, 1971. 
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audre sianayugalc nddi pitinvnhh soda //8// 
ndbhau stisahunisamsthdne nddi phupphusdvahd / 
kosale ndsikdgre tu antramdldvahd sthita //9// 
mukhasthanc kalinge tu gudavartih sadd sthita / 
lampdkc kanthadesc tu tidd\ udaravahd sadd //!()// 
kdiicihrdayasthdne tu nddi vidvdhini / 
hitndlayc ntcdhraslhane nddi simdntatnadhyagd //II// 
pretddhivdsitiilihge nddi sicftnavdhint / 
grhadevatdgudasthdne sawdnyam puyavdliini //12// 
sauratfra uruyugale ionitaii ca sadd vahd / 
suvarnadvipe jamghdsthdnc nddi prasvedavdhini //!3// 
nagare pdddngulau jhcyd nddi tncdavahd sadd / 
sindhau pddaprsthasthdnr asru vahati rupini //14// 
wardv ahgufthayoh sthdne khetani vahati sarvadd / 
kulatdjdnudvayoh sthitvd bdlasarhhdnavdhini //15// (5n 

"Now, I will explain the circle of veins in clue order. Veins circulat¬ 
ing in the body are seventy-two thousand (I). 

Veins rely on the abodes of these subsidiary veins. One hundred and 
twenty (veins) are said to be the principal veins (2). 

The alxxlc of veins, (that is,) ‘the seats’ (pitha) arc twenty-four in number; 
in the middle of them dwell three veins; they are omnipresent (3). 

In Pullirarnalaya, (that is.) the head exists (a vein) flowing through 
fingernails and teeth. In the abode of the top of the head, (that is.) 
Jdlandhara, there exists (a vein which) flows through the hair of the 
head and body (4). 

In Odiydna. (that is.) the right ear, a vein Hows through the skin and 
dirt; and in Arbuda, (that is.) the back bone, n vein flows through the 
flesh (5). 

In Godavari, (that is,) the left ear. a vein flows through the muscle. 
Among the eyebrows, (that is.) Hdmcivara, (a vein) always flows through 
lxrnes (fi). 

A vein existing in Devikota , (that is,) the eyes flows through the liver. 
In Mdlava, (that is,) the abode of both shoulders is the vein flowing 
through the heart (7). 

In the abode of Kdtnaru , (that is,) the two armpits, (a vein) always flows 
through the eyes. In Odra, (that is,) the two breasts a vein always conveys 
bile (8). 

In the navel, (that is.) the abode of Trisakuni, a vein flows through the 
lungs. In Kosala , (that is,) the top of the nose exists a vein flowing 
through the wreath of entrails (9). 

In the abode of mouth, (that is,) Kalinga, always exists (a vein) moving 
(51) S. T Slid a. The Samvnrodaya-tantm Selected Chapters, p. 93 f. 
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in the rectum. In Lmiipdka, that is, the abode of the throat, the vein is 
always (lowing through the stomach (10). 

In Kfitiri, the abode of the heart, a vein conveys faeces. In Himalaya, the 
abode of penis, a vein goes to the middle of the parting of the hair (II). 
In Prctndhivdsini, (that is.) the lihga, the vein conveys phlegm. In the 
abode of rectum, (that is.) Grhadcvata is (a vein) always conveying puru¬ 
lent matter (12). 

In Saurdftra, (that is.) the both thighs a vein always conveys blood. 

In Suvaruadvipa, (that is.) the abode of the shank, a vein conveys sweat 
(HI). 

In Angara, (that is.) the toe, a vein is known to be always conveying fat. 
In Sitidhu, the abode of the instep, (the vein) Hupini conveys tears (14). 
In Main, the abode of both thumbs, a vein conveys phlegm at all times. 
Existing in Kulaid, (that is,) the two knees, (a vein) always conveys snivel 
( 15 ).” ,r *-> 

Here, the correspondence between each of twenty-four pit has, that is, 
twenty-four parts of the body and twenty-four humours or internal organs 
is shown. W’e can reconstruct the idea of 'the interna) pi thus' on the basis of 
verses 20 and 21 of above-mentioned chapter 0 as follows: 

Internal pithas ’ arc abodes of veins (nadisthdna, VI 1.3.) as 'external 
pithas arc abode of (jdliinis. They are twenty-four parts of a body such as 
“the head" corresponding to the external pitha Pulliramalaya (VII.4.) etc.. 

I here are twenty-four veins ( ndd't) which rely on these internal pithas such as 
"(a vein) flowing through fingernails and teeth" (nakhadanlavahd, VI 1.4.) etc.. 
These veins ( nddi) are regarded as deities ( dcvnlii , 1X.2I.). that is, ddhinis. 
A nddi is nothing other than a ddkini as is shown exceptionally in the case 
of Rdpini (VII. I I.). A human body is composed of these twenty-four ‘internal 
pithas " such as "the head" (VII.I.) etc. as the world, that is, the Jambudvipa 
in this case, is composed of twenty-four ‘external pithas i.c. twenty-four coun¬ 
tries such as Pulliramalaya etc.. An 'internal pitha' is existent as long as it 
is an abode of a vein. A vein in turn is existent as long as it conveys a 
humour in it or it flows in an internal organ. Therefore, if one makes twenty- 
four veins of one's own body active, through yogic practice of making each 
of humours flow through the corresponding veins or each of veins flow through 
the corresponding internal organs, he transforms his body into an aggregate 
of internal pithas or an aggregate of dakinis, a homologous miniaturization 
of the world as an aggregate of external pithas or an aggregate of (jakini s 
((Jdhinijnla). Thus, he can unite himself with the ultimate reality on the basis 
of the Tannic logic of symbolism. 


(52) Tsiida. ibid. p. 200 f. 
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ii. The Structure of the Satiwara-matidala 

1 he theory of internal pit has is brought to completion in the Vajradaka- 
tantra which succeeds to the pitha theory of the Samputodbhava-tantra . (53) 
We would like to show the latter half of chapter M of the I'ajraddka-tanlra, 
the first half of which corresponds with the last part of kalpa II. prakarana 1 
of the Samputodbhava-tantra and shows the correspondence between each of 
twenty-four external pithas and twenty-four internal pithas: 

c$u sthanefu yah kanyd nddirupena samsthitdh / 
ity aha bhagavan vajri vajraddkah yathdparam //M// 
sarvavirasamdyogaddkinijalasariivaratn / 
kathaydmi samdsena tan me nigaditam irnu //15// 
pulliramalaye khandahapdlinah pracandd nakhadantavailn / 
jdrandhare mahakarhhalacanddhfi hcsarnmdvahd //If)// 
odiydne kamkdlaprabhdvati tvahmalavahd / 
arbude vikatadamftrind mahdndsd piiitdvahd / pitha //17// 
goddvarydm suravairinaviramati naharuhd vahati sarvadd / 
rdmrsvare amitdbhakharpari asthimdldvahd //18// 
devikote vajraprabhalahkehiari bukkath vahati nityasah / 
mdlave vajradehadrumacchdyd hrdmandaldvahd //19// 
ity evarh kathitan devi cittacahrasya khccari 
samdpatVyd vyavaslhiid //20// 

hamarupc ahkurika-airdvati cakfur vahati sd nityam / 

odre va jra ja t i la tnahd bhai ravd pittdvahd prahirtitd / k$clra // 21 // 

triiakunau mahdviravdyuvegd sd phupphusdvahd / 

koiale vajrahumkarasurdbhakfi antramdlavahd / upak$ctra //22// 

kalihgc subhadraiydtnadcvi pd rival as tu samdhhydtd / 

lampdke vajrabhadrasubhadrd udaram vahati garddabhi / chandoha 

# 23 # 

kaiicyam bhairavahayakarnd viftdvaha prahirtitd / 

himdlaye virupdkfakhaganand simantasya madhyagd vyavasthita / 

upacchandoha //24// 

vdkeakrasya bhucari samdpattyd vyavasthita //25// 
prctddhivdsini mahdbalacakravcgd ileynam vahati sarvadd / 
grhadcvatdydm ratnavajrakhandarohd puyarh vahati nityasah //26// 
saurdftre hayagrivasaundini raktavahd prakirtitd / 
suvarnadvipe akasagarbhacakravarmini prasvedavahd tatlid / 
mcldpakopamcldpakam mat am // 27// 
nngare mdrdrisuvira medavahd / 

sindhudese padmanartcsvaramahdbald asm vahati nityasah smaidna 

11** 11 _ 

(53) For the pitha theory of the Saihpufodbhava tantra, see S. Tsuda. Theory of Pitlia in the 
Sarhvara Literature (II). Buzan Gakuha, No. 17*18. 1973. 
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warmi voiroranacakravarlini khetavahd prakirtitd / 

kulataydm vajrasaltvamahdviryd balasimhanavahini / upasmaiana 

//29// 

knyacahrasya bdhyapdldlavdsini samdpattyd vyavasthiid //30// 
ity aha bhagavdn vajrl vajrasattvas tathagatah / 
sarvatjdkinisamdyogavajraddkah parath sukham //31// (54> 

" 'In these places (of pilgrimage), the girls are abiding in the forms of 
veins.’ Thus said the Reverend Lord, the holder of an adamant, 
Vajradaka. 

'I will tell you summarily the supreme pleasure ( samvara) (which is 
to he realized) in the group of < jdkinis perfectly united with all the heroes. 
Listen to what is said by me (15). 

In Plnillirmnalaya. there exists Pracanda, (the consort) of Khaneja- 
kapalin, flowing through fingernails and teeth. 

In Jdlandhara, there exists Canejaksi (united) with Maliakaihkala 
flowing through the hair of the head and body (16). 

In Ofjiyhna, Piabhavati (united) with Kaiiikala flows through the skin 
and dirt. 

In Arbuda , Mahan Asa, together with Vikatadaih§trin flows through 
the flesh. (These four places are) pit has (17). 

In Godavari, Viramati (united) with Suravatrina always flows through 
naharuhd (?). 

In Bdmeivara , Kharpari (united) with Amitabha Hows through the 
wreath of bones ( 18 ). 

In Devikota, LahkeSvari (united) with Vajraprabha flows through the 
liver. 

In Mdlava , Drumacchdya (united) with Vajradclia flows through the 
man (Jala of the heart (19). 

Thus what was said is, O Goddess, the aerial girls, who arc belonging 
to the wheel of mind, abiding in union (with their male partners) (20). 

In Kdmarupa , Airavati (united) with Ankurika exists. (As a vein), 
she always flows through the eyes. 

In Odra, there exists Mahabhairava (united) with Vajrajatila. She is 
said to be (the vein) conveying bile. (These two are) hydras (21) 

In Trisakuni, there exists Vayuvega (united) with Mahavfra. (As a 
vein) she flows through the lungs. 

In Kosala, there exists SurabhaksI, (united) with Vajrahumkara, flow¬ 
ing through the wreath of entrails. (These are) upakfetras (22). 

In Kali7 1 go, there exists Syamadevi (united) with Subhadra. (She is) 
said to be (the vein flowing) through the place of the ribs. 

In I.aihpdlui, there exists Subhadra (united) with Vajrabhadra. (As a 


(54) For the Sanskrit text of the Vajradnka tarUra, see S. Tsmla, Theory of Pitha in .the 
Satnvaia Literature, Bu/an Gakuho. No. 17-18. 
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vein, she is) Garddabhl flowing through the stomach. (These are) chan do- 
has (23). 

Jn Kane!, there exists Hayakarna (united) with Bhairava. (She is) 
said to he (the vein) conveying faeces. 

In Himalaya, there exists Khaganana, (united) with Virupakya, going 
to the middle of the parting of the hair. (These arc) upacchandohas (21). 

(Thus) cx , st gj,| s inhabiting on the earth ( bhucari ), who are belong¬ 
ing to the wheel of speech, being in union (with their male partners) (25). 

In Prctddhivdsin , there exists Oikravega (united) with Mahfibala. She 
always conveys phlegm. 

In Grhadcvala, there exists Khandaioha (united) with Ratnavajra. 
She always conveys purulent matter (2(»). 

In Sauraftra, there exists Saundim (united) with Ilayagriva. (She is) 
said to he (the vein) conveying blood. 

In Suvarnadvipa , there exists Cakravarminl, (united) with Aka$a- 
garbha, conveying sweat. (T hese are) mclapakas and upamclapahas (27). 
In Nagara, there exists Stivira, (united) with Marat i, conveying fat. 
In Sindhu, There exists Mahfibala (united) with PadmanarteSvara. 
(As a vein, she) always conveys tears. (T hese arc) imaidnas (28). 

In Marti, there exists Cakravartinf (united) with Vairocana. (She is) 
said to be (the vein) conveying phlegm. 

In Kulata, there exists Mahavirya, (united) with Vajrasattva, convey¬ 
ing snivel. (These arc) upaimaidnas (29). 

(Thus) exist girls inhabiting in the outer (of the three layers consti¬ 
tuting the outer circle of the mandala, that is), the region under the earth, 
who are belonging to the wheel of hotly, abiding in union (with their 
male partners) (30).' 

T hus, said the Reverend Lord, the holder of an adamant, the Adamantine- 
being, tathagata, Vajracjaka in perfect union with all the ddkinis, the Supreme 
Pleasure.” 

In this passage, we find all the elements constituting the outer circle of 
the Sa m va ra-tn a rid a la of sixty-two deities, the names and positions of which 
are as follows: 


I. The Inner Circle. 

1. Heruka 2. VajravarahT 

3. Dakin! 

• 

4. Lama 

5. Khandaloha 

6. Rupini 


the pericarp of the central lotus 
the east petal of the central lotus 
the south petal 
the west petal 
the north petal 
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II. I lie Outer Circle. 


Diikims in the Sky. 


7. 

Khandakapfila 

8 . 

Pracanda 

9. 

M a ha ka hk a la 

10 . 

Candak§i 

1 1 . 

Kahkfila 

12 . 

Prabhavall 

IS. 

Vikatadaiii'jtra 

II. 

Mahanasa 

15. 

Sin avail ilia 

16. 

Viramati 

17. 

Amitfihha 

IS. 

Kharpari 

19. 

Va jraprabha 

20 . 

Lahkc&vari 

21 . 

Va jradeha 

22 . 

I)i utnarchaya 


ii. l)a hi ms on 
• 

the I 

-artli. 

23. 

A hkurika 

24. 

Ail avail 

25. 

Va jra jatila 

26. 

Mahabhairavi 

27. 

Mahfibala 

28. 

Vayuvega 

29- 

Vajrahunikara 

30. 

Surfibhak§! 

51. 

Suhhadra 

32. 

Syfimadevi 

SS. 

Vajrabhadra 

31. 

Subhacha 

35. 

Mahfibhnirava 

36. 

I Iayakarna 

37. 

Virfipak$a 

38. 

Khaganana 


iii. 1 hi hints under the Earth. 

• 

39. 

Mahfibala 

40. 

Cakravcga 

-11. 

Ratnava jra 

42. 

Khancjaroha 

43. 

1 layagriva 

44. 

San ml ini 

45. 

Akafogarbha 

46. 

CakravarminI 

47. 

Her uka 

48. 

SuvTra 

49. 

Padma n a r t esvara 50. 

Mahfibala 

51. 

Va iroc ana 

52. 

Cakravartin! 

53. 

Vajrasattva 

54. 

Mahavirya 


III. Guardians. 


55. 

Kakasya 



56. 

Ulukasya 



57. 

Svfmasya 



58. 

Sukarasya 



59. 

Yamadrclhi 



60. 

Yamaduti 



61. 

Yamadaih$tri 



62. 

Yamamathani 




The Wheel of Mind (the inner layer). 

east spoke (Phulliramalaya) 
north spoke (Jalandhara) 
west spoke (Odiyatia) 
south spoke (Arbuda) 
southeast spoke (Godavari) 
southwest spoke (RanicSvara) 
northwest spoke (Dcvikota) 
northeast spoke (Malava) 

The Wheel of Speech (the middle 
layer). 

east spoke (Kamarupa) 
north s|M>ke (Odra) 
west spoke (TriSakuni) 
soutli spoke (Kosala) 
southeast spoke (Kalihga) 
southwest spoke (Latfipaka) 
northwest spoke (Katie!) 
northeast spoke (Himalaya) 

The Wheel of Body (the outer layer). 

east spoke (Pretapuri) 
north spoke (Gfhadevata) 
west spoke (Saurastra) 
south spoke (Suvarnadvlpa) 
southeast spoke (Nagara) 
southwest (Situllui) 
northwest (Marti) 
northeast (Kulata) 

east gate 
north gate 
west gate 
south gate 
southeast corner 
southwest corner 
northwest corner 
northeast corner 


The Samvara-manrjala thus completes itself by incorpolating twenty-four 
<iakims each of whic h are united with their male partners ( ddkas ). We should 
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describe it the most properly by overlapping the three matjdalas of the body, 
speech and mind described separately in chapter four, five and six of the 
Abhidhanottarottara-lantra which follows the V'ajratfdka-tanlra as follows: 


The Samvara-mandala of sixty-two deities 



Fig. 5 


These < Idkas or heroes (i lira) constituting the outer circle of the Satiwara- 
mandala were originally pilgrims in the process of purifying themselves. 
Therefore, the outer circle composed of three layers is the region which 
corresponds to the outer nine layers of the mandala of the Vairocanabhi - 
sambodhi-siitra (fig. 1) or the outer circle (B) of fig. 2 which is the region of 
people who are on the process of accumulating merits. 

I he inner circle of the mandala of the Vairocandbhisambodhi-sxitra was 
adopted by the Vajradhatu-mandala of the Tattvasamgralia-tantra (sec fig. 2). 
The Hevajra tantra adopted the Vajradhdtu-mandala replacing the five Jamilies 
of the former with five yoginis. The inner circle of the Samvara-mandala is 
simply the mandala of the Hcvajra-tantra; and now we find that the outer 
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In the Samvara-matK/ala, the inner circle is the mandala of the religion 
of sitting meditators and the outer circle is the tnandala of the religion of 
pilgrims. The form of the Sa iii va r a-wan da la apparently suggests that the two 
antithetical elements of Tantric Buddhism, viz. the Mahayanic. ideal of diflicult 
deeds and the Tantric logic of the quick attainment of enlightenment were 
successfully synthesized in the religion of the Samvara literature. In order to 
judge whether this assumption is correct or not, we must examine the structure 
of the Samvara-manc/ala once again. 

iii. The ‘Critical’ Character of the Samvara Tantrism 

The outer circle of the Sariivara-mandala had not been formed before the 
theory of the internal pithas was completed. The aggregate of twenty-four 
<fdkints united with twenty four (/alias was a complete world in itself. It had 
ceased to be the man</ala of pilgrims when it was incorporated into the man- 
dala of the Samvarodaya-tantra composed of fourteen deities which was essen¬ 
tially the same as that of the Hrvajr at antra of sixteen deities. Therefore, the 
outer and the inner circles of Samvara -mandala represent two different man- 
dalas of the religion of meditators which can function independently. This 
maiydala itself docs not necessarily show that the two antithetical elements of 
Tantric Buddhism, viz. the Mahayanic ideal of accumulating merits and the 
Tantric logic of yoga were successfully synthesized within it. 

However, it has become apparent that the true problem does not exist in 
the fact that these two elements were synthesized. In reality, they did not 
have to be synthesized at all. Now it is apparent that the problem consists 
in the fact that the followers of the Samvara Tantrism, who were essentially 
Tantrists, retaining the Mahayanic idea of the truth adopted from the fourth 
consecration of the Hevajra-lantra, rejected the Mahayanic practice needed 
for realizing the Mahayanic truth. 

The idea of the fourth consecration, which teaches the Mahayanic idea 
of the truth, was accepted in the Samvara Tantrism at all times. In the 
1'attvasariigraha-tanlra, there were no mcthaphysical or philosophical argu¬ 
ments about the abstruct truth discussed. Arguments of this kind were not 
necessary for the followers of the lantra as they coidd unite themselves with 
the truth itself instantly. In the Hevajratantra, there is an independent 
chapter which argues about the nature of truth, viz. Tattvapatalah pancamah. 
However, its contents were not the arguments about abstract, philosophical 
problems as we can sec it from the passage we quoted alxrvc (see p. 209). In 
the Samvara literature, each text has an independent chapter about the nature 
of truth, such as chapter 29 of the Sariwaroday ad antra: Tattvanirdesa-patala, 
chapter 69 of the Abhidhanottarottara-1 antra'. Tattvapatala. kalpa 11, pra- 
karana i of the Sampnlodbhava tantra: Kirakahh$atattvopadcsabhfwana-pra- 
karana, the first chapter of the Vajraddka-tantra: Paramataltvai'alohavifayava- 
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tarojndna-paiala etc. in which it attempts to express the truth itself with 
words. 

This tendency in the Saiiwara literature of betraying Tantrism may be 
symbolically indicated with following quotations: one is from ahovernentioned 
chapter of the Smhvarodaya-tantra (abbrev. SU) and the other from above- 
mentioned prahnrana of the Sarhpu tod bhava-1 antra. 'Illesc were referred to 
by Hu ston in his ahovementioned work together with the quotation from the 
Ucvajra-tantra we have discussed (see p. 215) as the contents of the fourth 
consecration. The passage from the Samvarodaya-tantra is as follows (SU. 
XXIX.): ,ns) 

nirupamhrtam dnandah svayambhur udayati asau / 
tathdiittatayd rittam ckaviivdvabodhakam //10// 
bhdvdbhavavivrhatavirahito yatra svayam rdjatc / 
sdndrdnandamayah prabodhamahimd vyomantaravyapakah / 
ndndkdravisdri nirmalatayddariasuphrad m an (j a lam / 
prdyah sarvasukhdtayah sa sahajananda.i caturthdkyayd //II// 
ndtra prajnn na copdyah samyaktattvdvabodhakah / 
yoginyah kalpannh sarvd mandalam bhuvanatrayam //12// 

"And likewise, (this saiiwara, the supreme pleasure as the ultimate 
reality) is not the spiritual being and (at the same time) is the spirit 
itself. It is the complete one who awakens (10). 

Here, (in tlie supreme pleasure, the Lord Hcruka.) who is free from 
diffusive imaginations as to whether he exists or docs not exist, shines 
forth of himself. He is composed of intense pleasure, great in making 
people awaken and spreading throughout the entire sky. He is (at the 
same time nothing other than) the mandala which is making various kinds 
of appearances and shining like a mirror because of its stainlessness. In 
short, lie (the Lord Hcruka) is the abode of all the pleasures and is, in 
the fourth name, the innate joy (II). 

Here, there is neither prajtld nor upaya. He makes (living beings) 
awaken to the right truth. All the diffusive imaginations are (nothing 
other than all) the yoginis (situated in this mandala). The three worlds 
arc nothing other than the mandala (12.)" 

The quotation from the Sam put odbhava-t antra (SPU.II.i.) is: 

svasaml'cdyam hhavrd jndnath parasamvittivarjitam / 
hhnsamam viva jam sfmyam bhdvdbhdvdlmakam paratn //*N// 
prajnopdyasatiibhutam ragavirdgamisritam / 
sa eva p ran in dm prana h sa eva paramdk$arah //!2// 


(55) For ihis passage, see S. Tsucb. "Tattwmirdela-patafa” of the Sarhxuirodaya tanlra: San¬ 
skrit Text and Japanese Tiansl.ition, Bukkyo-CJakii. Vol. I, 1976. 
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sarvavypdpi sa evdsau sa eva tu sriherukali / 
bhdvdbhdvau tadudbhulav any an i ydni latii ca //«// 

"The wisdom (which is the mind of enlightenment) is recognizable 
only by one's self. It it free from perception by others. It is equal to 
the empty sky, free from dust (of passion) and is essenccless. It is of the 
essence of existence and (at the same time) of non-existence (II). 

It has originated from prajiid and updya (united indivisibly). It is the 
mixture of desire and non-desire. It is the vital air ol all living beings. 
It is ihe highest letter (Owi) (12). 

It is pervading the whole (universe). It is nothing other than the 
auspicious Hcruka. From it, (all the) existence and non-existence have 
originated, and (all) other things (have originated) (13)." 

These truths obviously claim themselves to be placed higher than the 
state realized through the Tannic practice of yoga. Though they should have 
been realized through nothing other than the Mahayanic practice of pilgrim¬ 
age, still the followers of the Sathvara Tantrism relinquished the practice. 

In the Hcvajra-tantra, the Tannic logic of symbolism was betrayed by 
the Mahayanic idea of the truth which is to lx? realized through difficult 
deeds. The followers of the Samvarodaya-tanlra in their turn look revenge 
on the Mahayanic tendency replacing the practice of pilgrimage to external 
pithas with the yogic practice based on the theory of the internal pi {has; 
but, they did it too carelessly and too hastily. 

After the theory of internal pithas was established, they substituted the 
yogic practice of making humours circulate within the body for the Mahayanic 
practice of doing the pilgrimage along the lengthy path of the three great 
uncountable aeons, or at least for going on pilgrimage all over the Indian 
subcontinent, though pilgrimage itself was already a deed symbolizing the 
former. The pilgrim, who being urged by the fourth consecration of the 
Hevajradantra had once started on a pilgrimage, resigned his pilgrimage 
too easily and returned to the stale of a yogin sitting without any relation 
to the outer world. When he resigned pilgrimage, he had not settled the 
pending question set by the Hcvajradantra. They should not have attempted 
to solve this question through the Tantric logic; they should not have made 
the practice of pilgrimage internal. In doing so, however, they crushed the 
Mahayanic practice which was needed to realize the truth shown in the fourth 
consecration. 

Here, we find that a new aspect of the 'critical' or precarious character 
of Tantric Buddhism presents itself in the Sathvara Tantrism. The followers 
of Sathvara Tantrism were entertaining the Mahayanic idea of truth, which is 
to be realized only through the Mahayanic practice of accumulating merits 
over the unimaginably long period of the three great uncountable aeons; still 
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they engaged in the Tannic practice which is not valid for realizing the 
Mahayanic idea of the truth expressed in such maxims as were quoted above. 

The ‘crisis’ of the Satiivara Tantrism lies in the fact that the Mahayanic 
ideal makes the Tantric logic of yoga and the Tannic practices based on it 
only metaphorical or conventional; and the Tantric practice in turn makes 
the Mahayanic ideal end oidy in an empty talk. 

i he crisis' innate within the Satiivara Tantrism shuold have been con¬ 
densed to its critical point of explosion and developed thereby a new, revolu¬ 
tionary system of Tantric Buddhism. 1 have no way to determine whether it 
occured at all or how it occured as my knowledge about Tantrism does not 
go any further. Therefore, I can only surmize that the general decline of 
Buddhism at the time indicates that the critical point of explosion was never 
reached. It would seem that there were no new system developed within the 
Tantric Buddhism of India which surpassed the Buddhism of ituaiana, viz. 
the Hcvajra-t antra and the subsequent tanlras of the Satiivara literature in 
their vitality. 


(56) Fortliis passage, sec S. Tstida, The Rite of Conscciation in the Sam\tu{odbhavatantta, 
Studies in Buddhist Thought abovementioned (Note 45). 
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sarvavypapi sa evdsau sa eva tu sriherukah / 
bhdvabhavau tadudbhuldv anyani ydni latii ca //«// 

“The wisdom (which is the mind of enlightenment) is recognizable 
only by one's self. It it free from perception by others. It is equal to 
the empty sky, free from dust (ol passion) and is essenceless. It is of the 
essence of existence and (at the same time) of non-existence (11). 

It has originated from prajiia and upaya (united indivisibly). It is the 
mixture of desire and non-desire. It is the vital air of all living beings. 
It is the highest letter (Om) (42). 

It is pervading the whole (universe). It is nothing other than the 
auspicious Hcruka. From it, (all the) existence and non-existence have 
originated, and (all) other things (have originated) (43).” 

These truths obviously claim themselves to be placed higher than the 
state realized through the Tantric practice of yoga. Though they should have 
been realized through nothing other than the Mahayanic practice of pilgrim¬ 
age, still the followers of the Satiivara Tantrism relinquished the practice. 

In the Hevajra-tantra, the Tantric logic of symbolism was betrayed by 
the Mahayanic idea of the truth which is to be realized through difficult 
deeds. I he followers of the Sarhvarodaya-tantra in their turn took revenge 
0,1 the Mahayanic tendency replacing the practice of pilgrimage to external 
pi{has with the yogic practice based on the theory of the internal pithas; 
but, they did it too carelessly and too hastily. 

After the theory of internal pithas was established, they substituted the 
yogic practice of making humours circulate within the body for the Mahayanic 
practice of doing the pilgrimage along the lengthy path of the three great 
uncountable aeons, or at least for going on pilgrimage all over the Indian 
subcontinent, though pilgrimage itself was already a deed symbolizing the 
former. I he pilgrim, who being urged by the fourth consecration of the 
Hevajra-tantra had once started on a pilgrimage, resigned his pilgrimage 
too easily and returned to the state of a yogin sitting without any relation 
to the outer world. When he resigned pilgrimage, he had not settled the 
pending question set by the Hevajra-tantra. They should not have attempted 
to solve this question through the Tantric logic; they should not have made 
the practice of pilgrimage internal. In doing so, however, they crushed the 
Mahayanic practice which was needed to realize the truth shown in the fourth 
consecration. 

Here, we find that a new aspect of the ‘critical’ or precarious character 
of Tantric Buddhism presents itself in the Samvara Tantrism. The followers 
of Samvara Tantrism were entertaining the Mahayanic idea of truth, which is 
to be realized only through the Mahayanic practice of accumulating merits 
over the unimaginably long period of the three great uncountable aeons; still 
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they engaged in the Tantric practice which is not valid for realizing the 
Mahayanic idea of the truth expressed in such maxims as were cjuoted above. 

The 'crisis’ of the Satiwara Tantrism lies in the fact that the Mahayanic 
ideal makes the Tannic logic of yoga and the Tantric practices based on it 
only metaphorical or conventional; and the Tantric practice in turn makes 
the Mahayanic ideal end only in an empty talk. 

The crisis’ innate within the Sari war a Tantrism shuold have been con¬ 
densed to its critical point of explosion and developed thereby a new, revolu¬ 
tionary system of Tantric Buddhism. I have no way to determine whether it 
occured at all or how it occurctl as my knowledge about Tantrism docs not 
go any further. I herefore, I can only surmize that the general decline of 
Buddhism at the time indicates that the critical point of explosion was never 
reached. It would seem that there were no new system developed within the 
Tantric Buddhism of India which surpassed the Buddhism of imaidna, viz. 
the Hcvajra-tantra and the subsequent tantras of the Satiwara literature in 
their vitality. 


(50) Forihis passage, sec S. Tsuda, The Rite of Consociation in the Sam]w{odbhava-tantra, 
Studies in Buddhist Thought abovementioned (Note 45). 



